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ABSTRACT

The Men’s Movement began in the 1970’s and led men to examine their health and
wellness more closely. What they discovered was that, in general, men were struggling from
addictive behavior, emotional trauma, and strained relationships. These discoveries influenced
authors to focus on men’s experiences with the hope of articulating a unique male spirituality.
Initially, a number of these authors were clergy and psychologists that were trained in
psychology. This training exposed many of them to the psychological theories of Carl Jung, who,
among his many writings, focused on the midlife experience.
This study will focus on the blessings and challenges Catholic men experience during
midlife. Since Jung focused specifically on the complex nature of midlife, his writings will
provide the basis for examining the transitions that occur during this critical time period. It will
explain how Jung’s theories of the psyche, specifically archetypes and individuation, are
significant for understanding the spirituality of Catholic men during midlife.
This dissertation will utilize the lived experiences of St. Ignatius of Loyola as a case
study for understanding the experiences of men during midlife. It will provide a summary of the
lasting images that are part of the portrait of the legacy of Ignatius. This will be followed by an
overview of the various stages in his life that illustrated the transformation he underwent after
experiencing a mid-life crisis. It will highlight how the characteristics of desire, discernment, and
detachment are instrumental for Ignatian Spirituality and Catholic men. St. Ignatius was chosen
as a case study because his life clearly illustrates the spiritual transformation that occurs
following a mid-life crisis. Another reason is that he is a recognizable saint, thus an exemplar of
Christian holiness. Furthermore, the holiness he exemplified was manifested in a robust and viral
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fashion. Although St. Ignatius lived five centuries ago, and was conditioned by the culture in
which he lived, his life is still relevant for the spiritual welfare of Catholic men today.
This dissertation will demonstrate how midlife offers Catholic men unseen opportunities
for spiritual transformation. It will confirm that the spiritual needs of the second half of life are
radically different from those of the first. It will question whether the current trend to “Man Up”
has benefits for men during midlife. In effect, this dissertation proposes that Catholic men, and
those that minister to them, need to adopt a more holistic spirituality to better navigate through
the mid-life journey. The motto “Holiness is Wholeness,” coined by Josef Goldbrunner decades
ago, is more important for the wellness of men than ever.
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INTRODUCTION
A recent search on Amazon reveals that most of the authors of books on “Midlife
Spirituality” are women.1 What deductions, if any, can be drawn from this finding? Is this mere
coincidence or are there underlying factors why men authors do not concentrate on midlife? Is it
possible that men are less interested in spirituality because it has feminine connotations? Do men
avoid talking about midlife because their physical capabilities diminish during this period?
Finally, has the male experience of midlife been taken for granted?
Background and Context
In the 1960’s, America experienced a cultural revolution in which women, people of
color, and gays demanded equal rights. Following the genesis of feminist theory and the onset of
the Women’s Movement, men began asking themselves what constitutes manhood. This led to
greater scrutiny of long-standing assumptions concerning masculinity. This set the stage for the
rise of a men’s movement that surfaced during the 1970’s.
Writing for the journal Liberation, Jack Sawyer penned a short article, “On Male
Liberation,” which was one of the first public challenges to traditional cultural expectations for
men.2 The same year, the first discussion group focused exclusively on men’s issues was formed
at the Men’s Center in Berkeley, California.3 Later that decade, following the publication of

1

Search was conducted on May 30, 2020. Although some books were co-authored by men and
women, it is obvious that more authors were women.
2

Jack Sawyer, “On Male Liberation,” Liberation. August-September-October, Volume 15,
Numbers 6. 7. 8. 1970.
3

Some sources consider 1968 as the start of the men’s movement. Others pinpoint the start of
the men’s movement in 1970. Regardless of the exact date, the group discussions held at the Men’s
Center in Berkeley is considered to be the center for its origins.
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Warren Farrell’s The Liberated Man: Beyond Masculinity and the first annual Men and
Masculinity Conference in 1975, issues pertaining to men and masculinity garnered greater
public attention. The type of liberation these men were seeking called for a renunciation of racist,
sexist, and homophobic attitudes and behaviors. Following these events, in the 1980’s, a more
structured and institutional approach for raising awareness about men’s issues developed, which
included the formation of the National Organization for Men in 1983. This organization
questioned traditional masculine behaviors and promoted a “New Age” masculinity that called
for greater sensitivity and more vulnerability.
In the early part of the 1990’s, following the publication of Robert Bly’s Iron John
(1990) and Sam Keen’s Fire in the Belly: On Being a Man (1991), the Mythopoetic Men’s
Movement began gathering momentum. Ridinger observes, “The mythopoetic men’s movement
emphasized the reclamation and revitalization of structured ceremony as a vehicle for the
definition of essential qualities of manhood, and the conscious generation of a contemporary
male-ceremony mythology suited to modern society.”4 While the mythopoetic movement
received an abundance of attention in the media, it was criticized for appealing primarily to
middle-aged white men5. It did, however, influence the development of the Catholic Men’s
Movement.
The 1990’s saw the rise of the Catholic Men’s Movement. Among its key contributors
was the Franciscan Richard Rohr, who encouraged men to reclaim their inner warrior and
resurrect their “Wild Man.” In similar fashion, with the publication of the bestseller Wild at
4

Robert Ridinger, “Men’s Movement,” St. James Encyclopedia of Popular Culture.
Encyclopedia.com. (October 2, 2019), http://encylopedia.com/media/enyclopedias-almanac-transcriptsand-maps/men’-movement.
5

James A. Doyle notes that two concepts that were important for mythopoetic literature were the
“Wild Man” concept and the “deep masculine.” See The Male Experience. Third Edition (Boston/New
York: McGraw Hill, 1995), 10.
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Heart, John Eldredge invited Christian men to “discover the secret of their soul.” A key
occurrence during this era was the formation of the Promise Keepers, a Christian men’s
organization founded by former college football coach Bill McCartney. The “Keepers” were
popular among Evangelical men and at their height were able to gather crowds large enough to
fill football stadiums. Their agenda included the promotion of a robust spirituality that
encouraged men to be faithful husbands and responsible fathers in fulfilling their roles as head of
the family. They worked to infuse traditional Christian values into a waning secular men’s
movement. Although the Promise Keepers lost members and momentum during the early 2000’s,
they continue today, but in a much smaller capacity.
In the last ten years, there has been resurgence in the Catholic Men’s Movement. Driving
this resurgence is a new wave of authors, both ordained and non-ordained, who encourage
Catholic men to embrace a muscular Christian spirituality.6 In attempts to overcome rising fears
that the Church has become overly effeminate, authors Jared Zimmerer, Harold Burke-Sivers,
Larry Richards, and Thomas Olmstead have resorted to athletic and military imagery to inspire
men to evangelize American culture. They challenged men to “Be A Man,” “Man Up” and to
enter “Into the Breach,” in efforts to stem the tide of secularization.
Men today still grapple with some of the same issues raised by the Women’s Movement
of the 60’s and 70’s. Patriarchy, a form of institutionalized male power, continues to plague men,
preventing them from treating women with equality. More recently, the #MeToo Movement has
brought issues of sexual assault, domestic violence, and workplace harassment to the fore.
Although women have been subjected to these sinful acts for centuries, only recently has society
started listening to and responding to their cries for help and demands for justice. As a result,
6

Jared Zimmerer is involved in parish ministry, while Harold Burke-Sivers is a deacon, Larry
Richards a priest, and Thomas Olmstead is bishop of Phoenix.
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powerful men, such as Bill Cosby and Harvey Weinstein, are now being held accountable for
their criminal behavior. The #MeToo Movement continues to raise concerns about men and their
relationships to women.
The overall value of this study is to provide an examination of the unique spirituality of
Catholic men during midlife. More specifically, in using the psychology of Carl Jung and the
lived experiences of St. Ignatius of Loyola, its intent is to deliver a deeper understanding of the
spiritual needs that are unique to Catholic men during their middle years. Additionally, it hopes
to make a modest contribution to the work of Richard Rohr O.F.M. and other founders of the
Catholic men’s movement. In doing so, it will attempt to promote the study of spirituality of men
in the second half of life. Furthermore, by reviewing a selection of relatively recent published
books on the spirituality of Catholic men, this endeavor will evaluate whether the spirituality
being promoted by these authors is helpful for men during midlife.
Outline of Chapters
In an attempt to explore, articulate, and better understand the spirituality of men during
midlife, Chapter One provides an overview of the Men’s Movement that developed in America
during the 1970’s. An examination of the Mythopoetic Men’s Movement led by poet Robert Bly
in the 1980’s segues into an explanation of the Catholic Men’s Movement that was spearheaded
by Martin Pable, Matthew Arnold, and Richard Rohr. Additionally, the work of three
contemporary Catholic authors—Larry Richards, Jarred Zimmerer, and Harold Burke-Sivers—
will be reviewed to assess their contributions to male spirituality for Catholics.
Chapter Two includes an overview of some of the key components of the psychology of
the renowned Swiss psychiatrist Carl Jung. This overview will serve as a framework for
investigating the psycho-spirituality of men during midlife. The roles of the King, Warrior,
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Magician, and Lover archetypes, often identified with masculinity, will be explained in
preparation for a case study of St. Ignatius of Loyola in a later chapter. In addition, their shadow
archetypes will be analyzed to recognize the detrimental influence they have on men.
Furthermore, articulation of individuation, the process of transformation that occurs throughout a
person’s life, will be provided to better understand the conversion St. Ignatius underwent in the
aftermath of his mid-life crisis.
Chapter Three will focus on the changes and challenges of the mid-life journey that are
specific to men. It will describe how the “Mid-life Crisis” phenomenon became embedded in the
consciousness of American society. It will include an examination of how this crisis manifests as
one of limits, meaning, and faith and its impact on men. Additionally, it will provide an
investigation into the spiritual blessing that arrive with the “Second Calling” at midlife.
Chapter Four investigates how the life of St. Ignatius of Loyola serves as a case study of
the spiritual transformation of men following their experience of crisis. In the case of St. Ignatius,
this transformation sent his life in a radically different direction that he never could have
anticipated. Some of the major experiences in the life of St. Ignatius will be analyzed through the
lens of the four male Jungian archetypes to illustrate the transformation Ignatius underwent on
his journey toward mature masculinity.
Chapter Five offers a synthesis of topics discussed in previous chapters. It begins with an
investigation into recent developments that promotes a “Man Up” approach to men’s spirituality
and the implications it holds for Catholic men during midlife. It then transitions into an
investigation of how the spiritual journey of St. Ignatius reflects the transformation from the
“Wild Man” to the mature spirituality of the “Wise Man.” This is followed by an analysis of how
the lived experiences of Ignatius exemplify Jungian archetypes: King, Warrior, Magician, and
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Live. The three stages of limits, meaning, and faith will demonstrate how the mid-life experience
unfolded in the life of St. Ignatius. Finally, it will investigate how “Holiness” and “Wholeness”
are related and their relevance for the spirituality of men during midlife. It will conclude with a
tribute to Richard Rohr O.F.M. for his decades of steadfast commitment in promoting men’s
spirituality.
The study concentrates on the unique experiences of American Catholic men during
midlife. While recognizing the real challenges faced by Protestant men, as well as those of other
faiths, along with men who identify with the LGBTQ community, this study focuses exclusively
on the unique challenges of a particular group of men. This results from the recognition of
cultural and religious differences in America today. Furthermore, it suggests that Protestant and
LGBTQ communities could benefit from their own study to help promote a fuller understanding
of male spirituality in widely varying contexts. While contributors to the men’s movement are
from men from various background, much of the literature on the topic of male spirituality came
from those who held a White, Western, heterosexual notion of masculinity.
The choice of Ignatius of Loyola as a case study is because he is a recognizable historical
figure who life clearly illustrates the transformation that is possible following a mid-life crisis.
Additionally, he shows that Catholic men do not need to sacrifice viral masculinity to be
disciples of Jesus Christ. Furthermore, the clear distinction in his lifestyle prior to his crisis
clearly represents the transition from first to the second half of life spirituality. Lastly, although
some Catholic men are not familiar with the narrative of Ignatius of Loyola, they may have been
exposed to the Society of Jesus, the religious order he founded. Jesuits, and those who
collaborative with them, continue to impart the spirituality that emanated from Ignatius’
experiences.

6

CHAPTER ONE: THE SPIRITUALITY OF CATHOLIC MEN
Introduction
In the early 1980’s the mythopoetic men’s movement began in America.7 Mistakenly, it
was believed that the term “mythopoetic” was coined because it used a combination of myth and
poetry to express it views. According to Shepherd Bliss, “It comes from the word “mythopoesis,”
referring to re-mythologizing,” which meant that the mythopoetic approach involved revising
masculinity during that time.8 Among the pioneers of this movement were noted authors Robert
Bly, Sam Keen, and Michael Meade. These authors began critically evaluating the role of men in
a rapidly changing culture. Eventually, this movement spilled over into Catholic circles inspiring
writers, such as Matthew Arnold, Martin Pable, and Richard Rohr, to focus on the challenges and
blessings of male spirituality. In the years following these initial developments, many books
examining the spirituality and wellness of men were published. Since that time, these authors
have shifted their focus to other topics leaving questions about the spirituality of men
unanswered.9 What was the lasting impact of the Catholic men’s movement on the spirituality of
Catholic men? What implications does it have for men who are traveling the midlife journey?
This dissertation will attempt to address these questions, by examining the challenges and
difficulties contemporary Catholic men continue to face in their quest for authentic spirituality.
Its focus will be on American Catholic men in an attempt to plumb deeper into their spiritual
lives shaped by the unique history and spirituality of the Catholic tradition. The focus on
In 1970, the Men’s Center was founded in Berkeley, California. Within a year men’s discussion
groups were established in New York, Chicago, Boston, Seattle, and Madison, Wisconsin.
7

Shepherd Bliss is credited with bring the term “mythopoetic” forward in 1986. In doing so, he
used an obscure literary term in describing the development of the men’s spirituality.
8

9

Rohr has shifted focus to theology in his last two offerings: The Divine Dance (Whitaker House,
2016) and The Universal Christ (Convergent House, 2019).
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American men does not mean Catholic men throughout the world, shaped by their unique culture
and heritage, do not face their own difficulties. Rather, much of the literature of the men’s
movement focused on the American experience. Furthermore, this study will concentrate on men
in midlife (between the ages of 40-60). Limiting the scope of this study provides an opportunity
for deeper exploration of the specific challenges faced by Catholic men at midlife. Although this
stage in the life cycle has its own specific challenges and opportunities for spiritual development,
it has often been overlooked. Finally, the focus on men highlights the role gender plays in the
development of the spiritual life.10 Hopefully, with a greater understanding of the spiritual
development of men in midlife, both men and women will come to appreciate the unique
challenges men face at the juncture in their spiritual journey.
This study will begin by providing a historical overview of the Men’s Movement in
America. It will focus on the contributions of authors Robert Bly, Sam Keen, and Robert Moore
to what became known as the “Mythopoetic Men’s Movement.” Its focus will then shift to the
emergence of a Catholic men’s movement spearheaded by the seminal writings of three Catholic
priests: Martin Pable, Patrick Arnold, and Richard Rohr, who attempted to articulate the spiritual
experiences of Catholic men at the time. Finally, it will provide an overview of the efforts of
Larry Richards, Jared Zimmerer, and Harold Burke-Sivers, three contemporary Catholic authors
attempting to shape a contemporary Catholic spirituality for men in response to progressive
developments occurring in society and Church.
As much as the literature on male spirituality relies on a Jungian perspective, a second
focus will be on the writings of the renowned Swiss psychiatrist Carl Jung. Jung’s work will
See Fr. Richard Rohr, “God, Gender, and Spirituality,” in Huffpost. August 27. 2012. Rohr
affirms that significance of gender differences for spirituality. He asserts, however, that “In the end, a true
spirituality is one that affirms men and women at the level of their deepest identity, their true selves in
God, an objective and ontological ground—actually much deeper than gender, which is always is cultural
flux.”
10
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provide the psychological framework needed for examining the complexity of the mid-life
transition and its impact on men. Jung felt compelled to write about midlife due to his own
struggle during this period. His break from Freud propelled him into an emotional crisis resulting
in a period of deep self-examination, which he called his “confrontation with the unconscious.”11
In the aftermath of this period, Jung was able to enter into one of the most productive periods of
his life. Important for examining Jung’s interpretation of mid-life transformation is the concept
of individuation. Individuation is a process that entails an integration of the components of the
psyche, such as ego and shadow, anima and animus, providing mid-life men with opportunities
to recognize some of the driving forces in their psycho-spiritual development. Additionally, this
study will investigate Jung’s concept of archetypes, described as “typical modes of apprehension,”
that can also be understood as patterns of psychic perception and understanding common to all
human beings.12 Specific focus will be given to the King, Warrior, Magician, and Lover
archetypes that are been associated with the psychology of men.
As a result of insights from The Men’s Movement, it became apparent that men were not
living balanced, healthy lives. This led to greater attention being directed to the challenges men
face as they enter into midlife. In his seminal work, The Seasons of a Man’s Life,13 Daniel J.
Levinson’s focuses on the health and well-being of men across the life cycle, providing a
scholarly analysis for those focused on midlife. This led to authors such as James Hollis, Murray
Stein, Gerald O’Collins, and Richard Rohr, using Jung’s work, to examine the experiences of

11

C.G. Jung, Memories, Dreams, and Reflections. (New York: Random House, 1962), 178-179.

12

Robert H. Hopcke, A Guided Tour of The Collective Works of C.G. Jung. (Boston & London:
Shambhala Publication Inc., 1989), 13. “Typical modes of perception,” is from Jung’s Collected Works
vol 8., 137.
13

Daniel J. Levinson, The Seasons of A Man’s Life. (New York: Alfred A. Knopf, 1978).
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men in midlife to provide a clearer understanding of the complex nature of this time period.
Additionally, women, such as co-authors Janice Brewi and Anne Brennan, Kathleen A. Brehony
and Gail Sheehy, offered a female perspective of the blessings and burdens of midlife for men.
The work of these writers provides the foundation for continuing the examination of the spiritual
implications of mid-life transitions for men.
The life of St. Ignatius of Loyola will be used as a case study of a man, who, after having
a mid-life crisis, experienced a conversion that led him to individuation. Although St. Ignatius
lived over five hundred years ago, his reputation for holiness offers Catholic men today an
inspiring model of sanctity and integration. Additionally, his masterpiece, The Spiritual
Exercises captured the attention of Carl Jung. In his quest to gain a deeper understanding of the
impact of the psyche on the spiritual life and healing, Jung spent the greater portion of an entire
year examining and lecturing on The Spiritual Exercises. These “unlikely companions,”14 one a
sixteenth-century Catholic saint and the other the modern pioneer of depth psychology may seem
unusual in light of the fact that Jung came from a family of Protestant ministers who imparted to
him a suspicion of the Jesuits. Nonetheless, the insights Jung drew from The Spiritual Exercises
are significant for understanding the spirituality of men in midlife. This is because both Ignatius
and Jung were striving for ways to free individuals from the negative influences preventing them
from achieving psychological and spiritual wholeness. Jung was fascinated with the classic
prayer Anima Christi, attributed to Ignatius, that is included in the beginning of the Exercises. In
fact, Anima was the term Jung gave to the feminine component of the psyche found in all men.
He believed that for men to grow in wholeness they need to co-operate with the power of the
anima.

14

Kenneth Becker, Unlikely Companions: C. G. Jung On The Spiritual Exercises of St. Ignatius.
(Leominster, England: Gracewing Publishing, 2001).
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In utilizing the psychological insights of Carl Jung, in particular the process of
individuation, and by examining the life of Ignatius of Loyola and his classic writing The
Spiritual Exercises, this dissertation will provide a source for better understanding the challenges
Catholic men face at midlife. In doing so, it attempts to provide those who are in the words of
Jung “ministers of the soul” with a scholarly resource for understanding the needs and wants of
Catholic men to whom they minister.
THE MEN’S MOVEMENT
In many ways, the modern Men’s Movement was inspired by the feminist movement of
the sixty’s. In the mid 1960’s, American women began demanding equality in athletics, business,
and education resulting in the development of organizations, such as the National Organization
for Women (NOW), dedicated to eradicating sexism. These organizations were critical of
patriarchy for its detrimental effects upon women, as well as men. They raised questions about
the role of power in relationships and in society. Inspired by feminism, men began evaluating the
influence of patriarchy in their lives. This resulted in them taking a closer look at their
relationships, especially those with their fathers. Additionally, they started to pay closer attention
to their health, both physical and mental. Eventually they formed “support groups” in attempts to
share their struggles concerning identity and roles in a rapidly changing society. No longer
would hegemonic models of masculinity, which suppressed expression of emotion, be acceptable.
These developments influenced the rise of a men’s movement in America. In sum, the feminist
movement challenged men to critically examine what it meant to be a man in a rapidly Chaining
culture.
As the men’s movement progressed, two groups in opposition to each other emerged. The
first groups were described as “Feminist-Friendly” or “Pro-Feminist” because men who
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supported them offered early and strong support of the feminist movement and agreed with its
criticism of patriarchy. In their attempt to support the liberation of women from patriarchy, profeminist men constructed an anti-sexist agenda critical of male supremacy and misogyny. One of
the early leaders of this movement was Jon Snodgrass, who served as editor of the anthology A
Book of Readings: For Men Against Sexism.15 The title of this seminal work represents the
initiatives taken by Snodgrass and others committed to gender equality. Their work led to the
establishment of the some of the first Men’s Studies programs offered at the college level. In the
following decade, other writers such as John Stoltenberg’s Refusing to Be Man: Essays on Social
Justice16 supported the movement and promoted involvement in political activism. Their goal
was to start the long road to gender equality and authentic liberation from patriarchy for both
genders. Ironically, as a result of the support given to feminism by pro-feminist men, the number
of publications critical of feminism actually increased. This critical backlash led to the
development of a second group within the men’s movement. This group was critical of feminism.
Influenced by works, such as The Myth of Male Power,17 they proposed that men, not women,
were the ones suffering from oppression. In many ways, the resistance men had to feminism
prompted them to formulate their own response to the changes occurring in society. Furthermore,
the resistance to feminism by men in the second approach helped energize the early men’s
movement.

15

Jon Snodgrass, ed. A Book of Readings for Men Against Sexism. (Monthly Review Press, New
York, 1977).
Jill Heinrick, “Searching for a Masculine Model: Missteps Made During Three Decades of the
Men’s Movement and Why Moderation Is the Key.” (The Journal of Men’s Studies. October 2014), 238252.
16

17

Warren Farrell, Ph.D. The Myth of Male Power. (New York: Simon & Schuster, 1993).
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The modern feminist movement inspired some men to evaluate the meaning of manhood
in modern America. This led to a watershed of publications attempting to articulate the blessings
and challenges of being men in a rapidly-changing society. Although the full impact of feminism
on the men’s movement extends beyond the scope of this study, the men’s movement, needless
to say, benefited from the initiatives taken by feminist advocating for equality. For this reason,
men started to focus on the world around them and began to discuss the challenges they faced. In
the hope of continuing the work of those who made strong contributions to the Catholic men’s
movement, this study offers an additional contribution to the study of the spirituality of Catholic
men in midlife.
The Mythopoetic Men’s Movement
The mythopoetic men’s movement that started out on a grassroots level in the 1970’s,
eventually gained enough momentum to become a powerful vehicle for male spirituality. In the
early 1990’s poet Robert Bly, with his immensely popular Iron John: A Book About Men,18
spearheaded a campaign to assist men in regaining the sense of manhood they had lost. To do so
Bly led numerous weekend retreats throughout the country, allowing men to escape the restraints
of their corporate offices and responsibilities to families, with the intent of reconnecting and
reclaiming their “wild man.” Men who attended his retreats were encouraged to access the “deep
masculine” they had lost in modern times.19 In commenting of its meaning Culbertson says, “The
‘deep masculine’ that lies dormant but seething within the American male is infused with the

18

Robert Bly, Iron John: A Book About Men. (Reading, Massachusetts: Addison-Wesley
Publishing Company, Inc., 1990).
There is no definitive origin for the term “Deep Masculine,” therefore, it is debatable if Robert
Bly coined the term in Iron John: A Book About Men.
19
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energy that Bly finds missing in American men, leading them to be soft.”20 The overwhelming
success of Iron John fostered widespread conversation about the experiences of men in America
at the end of the 20th Century. Furthermore, Bly’s work provided the mythopoetic men’s
movement the momentum to examine more deeply the meaning of masculinity. Although Bly
was critical of radical feminism because of what he considered was an excessive critique of men,
this was not his focus. Rather, he set out to reclaim positive masculine models, represented by
archetypes of heroes, warriors, and lords for men. Although he claimed in an interview that Iron
John did not constitute a challenge to the women’s movement,21 Bly was criticized for not
providing solutions to ensure gender equality and for being reactionary in blaming women for
the struggles of men. Nevertheless, in the 1990’s he was the most recognizable of mythopoetic
writers and became its unofficial spokesperson.
The success of Bly’s work provided the impetus for authors to lend their support to the
mythopoetic movement. A key contributor was Sam Keen who in his bestseller Fire in the Belly:
On Being A Man challenged men to begin the quest “to discover the sacred fire in the sanctuary
of his own belly,” and to take personal responsibility for their emotional and spiritual well-being.
Rather than spending time and energy formulating a response to feminism, Keen encouraged
men to reclaim their masculinity on their own terms. Another key contributor was author and
Jungian therapist Robert Moore who along with Douglas Gillette co-authored the influential
King, Warrior, Magician, Lover: Rediscovering the Archetypes of the Mature Masculine. Their
analysis of male spirituality was based on a select number of Jungian archetypes. To further
develop their views, Moore and Gillette eventually published four separate books illustrating the
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unique nature of Jung’s King, Warrior, Magician, and Lover archetypes associated with male
spirituality. In doing so, Jung’s controversial theory of archetypes became one of the foundations
of the mythopoetic men’s movement. By unlocking the psychic potential of the four major
archetypes often associated with men, Moore and Gillette opened a portal for men to attain
greater self-awareness, guiding them to psycho-spiritual wellness.
In the estimation of mythopoetic authors, men were, in their attempts to become more
sensitive and understanding, abdicating opportunities for leadership. Consequently, in the 1990’s,
mythopoetic authors like Bly began appropriating myths, such as the myth of Iron John, to help
men rediscover what Richard Rohr called the “wild man” dwelling within them.
THE CATHOLIC MEN’S MOVEMENT
As the Mythopoetic Men’s Movement gained momentum in the early 1990’s, it began
finding its way into Christian circles. As the men’s movement gained momentum in Protestant
circles, Catholic authors, such as the Capuchin Martin Pable, Jesuit Patrick Arnold, and
Franciscan Richard Rohr began addressing topics pertaining to men and masculinity. Through
their writing, as well as the retreats they conducted exclusively for men, a nascent Catholic
Men’s Movement developed.
Martin Pable: The Quest For The Male Soul.
Martin Pable’s A Man And His God, first published in 1988, is one of the earliest
attempts by a Catholic author to specifically address contemporary male spirituality. Through his
ministry as a Capuchin priest, Pable directed retreats for couples. As a psychiatrist, he began
recognizing the challenges men faced as they tried to adjust to the rapidly changing attitudes in
American culture. As the number of women working outside the home increased, men, began
questioning their roles as “breadwinners.” Some men who attended his retreats requested that
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Pable author a book to share his insights on male spirituality. This led to the publication of A
Man And His God. In the first three chapters, Pable’s approach is very traditional. He explores
the meaning of “spirituality,” traditionally understood as developing a faith-filled vision of life
through prayer and scripture, and explains its implications on an individual’s identity and
relationship with God. In a later chapter, “The World of Work and Leisure,” he is more specific
and examines the powerful influence work has on the spirituality of men. In response to social
conditioning, men too often see their careers as status symbols and over-identify with what they
do for a living. Pable believes men, in doing so, generally define their worth by their work ethic
and earning power. The loss of a job or a demotion leads a number of men to examine the deeper
meaning of work. In Pable’s view, “What today is called ‘midlife crisis’ often begins when a
man starts to feel threatened by the pack of younger, more aggressive men and women moving
up to replace him.”22 In response to the rapid changes in technology, men, as they age, begin to
feel vulnerable to demotion and layoffs. At this point in their journey, the capacity for deeper
reflection offers possibilities for spiritual growth.
Pable exposes the drive for “success,” prevalent among American men, as contradictory
to Catholic teaching promoted by Pope John Paul II in the encyclical Laborem Exercens, “On
Human Work,” published in 1981. Summarizing the key points of this lengthy document, Pable
offers three major conclusions: (1) Work must always be in harmony with human dignity, (2)
Work must never do or lead to the harm of others, and (3) To work humanly means that our work
must not become an idol. Generally speaking, the importance men give to career advancement
and salary detrimentally affects their understanding of success. This has an adverse impact on
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their spiritual development. Furthermore, the drive for success leads men to consider the
tendency to overwork as a defining characteristic. In countering these notions Pable explains:
I have also seen men for whom work has become idolatrous, not because of
external pressure, but because they have become addicted to it. The excitement,
the challenge, the adventure, the sense of achievement, the recognition—all
become high and heady, an intoxicating trip that runs on its own energy source.
This can happen in the business world, the helping professions, the creative arts,
sales and marketing, research and other positions. What happens is that the man
overworks by his own choice because the satisfaction is so intrinsic and
immediate.23
Pable concludes that this type of “idol worship” often continues until the onset of a crisis. It is
not uncommon for men who experience a health crisis, divorce, or difficulties with children to
begin searching their hearts and souls to uncover their true identity. In doing so, they begin
questioning whether the desire for career advancement and financial security, and the lengths
they go to achieve them, is really worth it. By finding the time for rest and recreation, men
mitigate their propensity to overwork as a means to prove their worth.
In their desire to advance their career and increase their salary, Catholic men are willing
to extend the hours they spend at work. Coupled with long commutes, the extensive hours spend
working have a detrimental effect on their physical and mental health. Consequently, when they
do have “down time,” they tend to fill this time with frantic activity. In many cases this leads to
burnout. Although much has been written concerning the burnout phenomenon, men often refuse
to heed its warning signs and seek professional help. Some will resort to alcohol, drugs, sex, or
food to escape the stress they experience. In A Man And His God, Pable pinpoints some possible
motives for the propensity of men to overwork. He claims, that by working extended hours or
overtime, men try to fulfill societal expectations that identify “good” men with the ability to be
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providers.24 For this reason, in trying to elevate their sense of self-worth, and out of a sense of
duty, they work excessively to elevate their social status. Fulfilling the stereotype of the dutiful
provider is one of contributing factors to this development. On the other hand, working excess
hours may be motivated less by external forces and more by deep-seated emotions. Whatever the
cause, Pable considers the tendency of men to overwork as reflective of spirituality in need of
realignment. He concludes:
Without the rhythm of work and rest, labor and leisure, our lives would become
impoverished. We would easily forget the purpose of our existence. We would
lose our spiritual center. We would neglect our most important relationships: God
and each other. So a spirituality of work must also include a spirituality of leisure.
25

By overworking and failing to take the necessary time for self-care, Catholic men set themselves
up for physical and emotional breakdown. In neglecting their emotional, physical, and social
needs, men today are on a path toward spiritual bankruptcy.
Pable insists that the American vision of work as symbolic of success is detrimental for
the spirituality of Catholic men. In calling for an honest evaluation of this situation, he calls for
nothing less than counter-cultural “conversion,” a change of heart and habits that will help
balance the needs for both labor and leisure. He considers the failure to make the necessary
changes to facilitate this balance as nothing less than a rejection of grace. “It is disobedience to
the plan of God. It is failure to live spiritually . . . . Instead of a gentle rhythm between work and
leisure, we are careening out of control in one direction or the other, it is never too late to bring
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ourselves back into balance.”26 To help men balance their lives, they must understand “climbing
the ladder of success” brings spiritual repercussions. This realization usually only comes at
midlife. It is then that Catholic men are granted the opportunity to surrender desires for power,
success, and prestige and begin discovering long suppressed emotions. By doing so, they reject
cultural expectations, which enforce independence and total control as signs of masculinity. This
new paradigm of “manliness” encourages men to balance labor with leisure. If men they are
going to spiritually advance, they will need fortitude and perseverance to resist stereotypes that
measure them according to their productivity.
The modern men’s movement offered Catholic men greater latitude for defining
themselves. Nevertheless, men still receive conflicting messages from the media concerning the
essential qualities of masculinity. These conflicting messages result in tensions about what it
means to be a man today. On one hand, if they work extensive hours to advance their career, they
are characterized as being neglectful of relationships and responsibilities. On the other, if they
don’t focus on career advancement, they risk being criticized for their inability to “man up.”
Additionally, if they acknowledge their need for support they are deemed weak, but if they act
independently, they are considered aloof and insensitive. In illustrating these tensions, Pable
borrows a quote from Sam Keen’s Fire in the Belly:
Ask most any man, “How does it feel to be a man these day? Do you feel
manhood is honored, respected, celebrated?” Those who pause long enough to
consider their gut feelings will likely tell you they feel blamed, demeaned, and
attacked. But their reactions may be pretty vague. Many men feel as if they are
involved in a night battle in a jungle against an unseen foe. Voices from the
surrounding darkness shout hostile challenges; “Men are too aggressive. Too soft.
Too insensitive. Too macho. Too power-mad. Too much like little boys. Too
wimpy. Too violent. Too obsessed with sex. Too detached to care. Too rational.
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Too lost to lead. Too dead to feel.” Exactly what we are supposed to become is
not clear.27
Keen points out that the conflict that men experience is a product of unrealistic expectations.
This conflict leaves them confused and uncertain of their roles. He and other mythopoetic
authors searched for the basis of the conflict and confusion experienced by men. While Pable
considers the criticism blaming men for divorce, abandoned and illegitimate children, and
environmental destruction as painful for men, he acknowledges the problem is much deeper. He
proposes that men need to face the truth and acknowledge their responsibility in these problems.
Regardless of its source, the conflicting message concerning the roles men play in their families
and careers has shifted since the advent of the men’s movement. As a result, today Catholic men
still strive to redefine what it means to be a “real” man and to construct a contemporary
interpretation of manhood.
Martin Pable continues to focus on issues pertaining to the spirituality of men. More
recently he authored Great Men of the Bible: A Guide for Guys,28 where he examines the lives of
Old Testament figures such as Abraham and Elijah, as well Jesus, Peter, and Paul from the New
Testament, to provide contemporary male models of faith and action. In conjunction with his
ministry as a priest, Pable continues to write on a wide array of topics and lead retreats. All in all,
Catholic men in search an authentic spirituality are indebted to Pable for his contributions in
addressing the specific needs of men in the Catholic Church.
Patrick M. Arnold: Wildmen, Warriors, and Kings
A leading contributor to the Catholic men’s movement was the Jesuit Patrick Arnold.
While many gender-conscious men were sympathetic toward the pro-feminist faction of the
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movement, Arnold considered many aspects of the feminist critique detrimental to Christians,
particularly to men. He posits, “The dangerous current swirling the Christian feminist movement
is nothing less than a pervasive hostility to masculinity and men.”29 Arnold found it disturbing
that many anti-masculine feminists held influential positions in liberal Christian academia,
seminary formation, and parish life. He concluded, that although most Christian feminists would
not align themselves with extreme positions of radical feminism, “anti-masculinity prevails in so
many levels of liberal Christianity that it poses a serious threat to the spiritual lives of men as
well as to the unity of the church.”30 This “serious threat” is what inspired Arnold to join the
men’s movement.
In the early 1990’s, what had been a loose confederation of individuals and groups
speaking and writing about masculine spirituality slowly began to galvanize into a full-fledged
movement. As the men’s movement gained momentum, its members brought to the cause a
variety of concerns. Arnold comments,
At its most extreme, it (the men’s movement) represents the angry reaction of a
few men fed up with the excesses of feminism; these activists are determined to
fight it. The vast majority of men in the movement, however, are driven not by a
reactionary hostility against women, but by a host of concerns about the wellbeing of men.31
It is important to note that from Arnold’s perspective those who joined the movement did not
join to combat feminism; they joined because of their concern about the welfare of men.32 One of
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the more striking results of the movement was the realization that American men were in
physical, emotional, and spiritual crisis. This crisis involved a growing number of men
succumbing to drug addition, crime, and incarceration, while experiencing divorce, which
disconnected them from their children. Additionally, they began expressing a growing sense of
alienation from other men, burnout at work, and a general dissatisfaction with their marriages.
Furthermore, Catholic men started to feel disconnected from what had been characterized as an
overly “feminized” Church. Providing an open forum to address these concerns was at the core
of the Catholic men’s movement. Arnold believes, “Men have the right and duty to discuss their
own spirituality without accusations of chauvinism, and without getting clearance or permission
from anyone to do so.”33
Patrick Arnold’s major literary contribution to the Men’s Movement was Wildmen,
Warriors, and Kings: Masculine Spirituality and The Bible, published in 1991. While Arnold’s
work supported the mythopoetic cause, it is unique. In the forward to Wildmen, Warriors, and
Kings, Robert Bly comments:
This book differs from other books on contemporary men in that it is addressed
primarily to readers who are deeply concerned with the Christian church in
America, whether Catholic or Protestant. Patrick Arnold remarks rightly that the
churches come late to the men’s crisis. The images for men’s grief have not come
from ministers or priests. He notes moreover that seminaries everywhere in the
United States have filled up with feminized men. Many male students have
entered seminaries, he speculates, to please their mothers, and by doing so have
cut themselves from fathers and brothers, and their own certainty. They feel little
bond with other men. 34
dynamic stride of the spiritual journey if their feet are planted rigidly on women’s neck.” 15. Nevertheless,
critics of Arnold’s work, including the author and the dissertation committee, note his construction of
male spirituality as a reaction to radical feminism. The current study proposes that feminist thought of the
late 20th Century inspired some perspectives of the men’s movement, and the current thinking about men
and male spirituality needs to embrace the complementarity of feminist thought.
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Catholic authors, like Arnold, began raising concerns over the “feminization” of the Church. In
some ways, this concern parallels that of Bly. The difference, however, is that Bly uses the myth
of Iron John to articulate and promote the “wild man” archetype while Arnold uses key figures
from the Old Testament, such as Elijah, to help illustrate how masculine archetypes influence
men of faith. It has been suggested that the feminization of Christianity is one of the reasons why
men do not like going to Church.35
In Wildmen, Warriors, and Kings, Arnold utilizes Jungian theory to illustrate how
patriarchs and prophets of the Old Testament reflect key aspects of Jungian archetypes.36 Using
Sacred Scripture, Arnold begins with a depiction of the Patriarch Abraham, whom he considers
an exemplar of robust masculinity followed by Moses portrayed as exhibiting both the Warrior
and Magician archetypes. Arnold then continues with commentary of how Elijah portrays the
Wildman archetype, Elisha the Healer, and Jonah the Trickster. These chapters set the stage for
Jesus, who Arnold portrays as the fullness of manhood.
In the final and most provocative section of Wildmen, Warriors, and Kings, Arnold
addresses the growing trend within Christian circles to deemphasize the masculinity of Jesus. He
claims that some authors minimized the importance of Jesus’ physical nature as a man in an
attempt to foster a more inclusive approach. To counter the “spiritual emasculation” perpetrated
by liberal Christians, Arnold feels Catholic men must reclaim Jesus’ masculinity. To accomplish
this, however, he cautions: “Jesus Christ’s masculinity is not an occasion for male boasting, not a
point scored in the external Gender Game, and still less a reason to denigrate women or exclude
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them from ministry.”37 Rather, Arnold believes that Jesus had less to do with power and more to
do with compassion and outreach to the most vulnerable—in particular men on their journey to
God.38 The power Jesus exercised was for the benefit of others, not for himself.
To overcome depictions of the “gentle Jesus, meek and mild” frequently found in classic
works of art, literature, and music, Arnold portrays Jesus as the ultimate fulfillment of the
Wildman, Healer, Warrior, and King archetypes. Jesus exhibits his “Wildman” by journeying
into the “wilderness” of the desert in preparation for the trials of ministry and eventually his
death. Furthermore, Arnold claims that some of Jesus’ most challenging teachings emanate from
the Wildman archetype. For example, Jesus’ condemnation of the love of money offers harsh
criticism of American men conditioned to believe that the accumulation of money is the primary
indicator of their self-worth. It is clear that certain Catholic men today, bent on climbing the
corporate ladder on their way to “success,” do not find support in the Gospel. In continuing his
evaluation of archetypes, Arnold viewed the “Healer” archetype revealed through Jesus as not
reflecting feminine compassion. Rather than viewing Jesus’ healings as compassionate, Arnold
presents them as revealing a combative side of Jesus who is at war with Satan and the power of
evil. In giving authoritative directives, Jesus drives out demons from the possessed and orders
people back to health. Arnold concludes that Jesus’ bedside manner has all the gentleness of a
Marine Corps drill instructor.39
The “Warrior” motif can raise concern for many contemporary Catholics who have made
heroic efforts to foster peace and justice in a broken world. Following the devastating wars of the
20th Century and the ongoing struggles in Syria, Iraq, and Afghanistan, attempts to appropriate
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Jesus as a “warrior” contrast dramatically with understanding of him as the “Prince of Peace.”
Nonetheless, Arnold reminds us of the importance of scripture passages, such as: “Don’t even
think I have come to bring peace on earth! It is not ‘peace’ I have come to bring, but the sword!”
(Matthew 10:34) as representative of a military mentality that Jesus’ brought to his mission and
ministry. We are reminded that Jesus did not take up weapons or join paramilitary groups like
the Zealots—although he called one as an apostle. Displaying a different form of zeal, Jesus was
at war with the evil forces of Satan, the Prince of Lies. The “sword” is the “Word” of God, which
exposes lies that conceal the ultimate “Truth.” Representative of a warrior entering battle, Jesus
set out for Jerusalem to complete his “mission.” Therefore, his cleansing of the Temple in
Jerusalem was not a random act of fury, but a confrontation with Satan for the salvation of the
world. Arnold gives special focus to the agony Jesus experiences in the Garden of Gethsemane.
He states, At Gethsemane,
Jesus faced his last decision as a Warrior: whether to stay and fight the last
hopeless battle, or to flee quickly in the night down the road to Jericho to fight
again another day.... The Warrior in Jesus on his life’s last night is a powerful
expression of what it means to be a man. Jesus loved life, all right; his stories are
filled with zest, a joy of living. Yet he was not seduced into the ego’s attachment
to living at any cost. Jesus’ Warrior broke through the brittle shell of his ego and
allowed his Christ-self to emerge, a Self of greatness and invulnerability, a Self
that heroically gives over life to the people.40
Spiritual warfare demands the acceptance of suffering. Faced with imminent death, Jesus was
able to heroically complete his mission and accept his death for the sake of others.
The Jungian archetype of the “King” has special significance for men’s spirituality. The
potential energy generated by the “King” archetype enables men to be providers and protectors.
Arnold proposes that in the Catholic tradition the King archetype present within Jesus is
celebrated yearly on the feast of Christ the King. Nevertheless, there is considerable resistance
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from those sensitive to issues of gender who associate the word “King” with patriarchy, a form
of sexism. Although it is true that some kings have victimized women, Arnold holds that Jesus
was not this type of king. Rather, he claims:
The King that emerges in Jesus is a quality of soul, an internal nobility, a psychic
greatness popularly known as “class.” And when, as so often happens, all the
trappings of institutional power collapse and the props of official importance are
stripped away from a man in authority, this “royal class” will remain in the
authentic King.41
In Arnold’s opinion, this is exactly what happened to Jesus. Following his triumphant entry into
Jerusalem, Jesus is brought to Pilate and interrogated: “Are you the king of the Jews?”(Luke 23:
3). Jesus states, “Mine is not a kingdom of this world.” When pushed further Jesus proclaims, “I
am a king and I came into this world to witness to the truth.” (John 18:23). Jesus was then
tortured and eventually scorned by the very crowd that welcomed him. These experiences do not
negate the King archetype within the psyche of the Christ. Although Pilate has the temporal
power to put Jesus to death, he cannot strip him of his psychic nature as Christ the King.
Patrick Arnold concludes his exploration of Jesus’ portrayal of classic masculine
archetypes with a brief, but highly important, section. In contrast with attempts to remove any
vestiges of masculinity from the Jesus narrative, Arnold posits:
[T]he intensity of the masculine archetypes in the Jesus story shows once and for
all that, to ‘put on Christ,’ a man does not have to “take off” his masculinity. On
the contrary; the Christ archetype is the fulfillment of masculinity, the goal of
mature manhood. 42
Influenced by the teachings of Jung, Arnold proposes that the Christ archetype is the sacred
meeting place between the human and divine that dwells in the collective unconscious of all
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humans.43 In actualizing the potential energy of the Christ archetype, men not only become fully
human, but also adopted sons of God.
Among Catholic contributors to the burgeoning men’s movement, Patrick Arnold is
remembered for his no-holds-barred critique of the insufficiency of the Church to feed the souls
of men today. Although Wildmen, Warrior, and Kings was the only book Arnold authored on the
subject, it has stood the test of time in influencing the way Catholic men understand their
relationship to God, Christ, and the Church. In some ways, Arnold paved the way for Richard
Rohr to take on the role as the unofficial spokesman for the promotion of spirituality for Catholic
men.
Richard Rohr O.F.M.: The Wild Man’s Journey
Richard Rohr—Franciscan Friar, retreat director, best-selling and influential Catholic
writer—was supportive of the mythopoetic men’s movement. Rohr entered the debate over the
nature of manhood and male spirituality with the publication of The Wild Man’s Journey,
coauthored with Joseph Martos in 1991. While many American men became aware of the men’s
movement through bestsellers like Iron John and Fire in the Belly, many Catholic men received
their introduction to the men’s movement via Rohr’s work. What Rohr did with this initial
offering was adopt many of the prominent themes promoted by Bly and Keen and place them
within the context of an explicit Catholic framework. His writing differed from Arnold’s,
however, in that Rohr was less concerned in formulating a response to feminism and more
concerned about promoting the uniqueness of men’s spirituality. In The Wild Man’s Journey, he
investigates how contemporary society has lost its appreciation for the deeper meaning of myths.
Additionally, he feels American culture no longer provides young men essential initiation rituals,
which are necessary to ensure their psychological, social, and spiritual development. Rohr
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understands the need for fathers to be present in their sons’ lives. Although fathers fulfilled their
responsibilities in providing for the needs of their families, they, like Rohr’s, did not spend the
necessary time fostering their son’s emotional, psychological, and spiritual development.
In the chapter titled “The Two Journeys,” Rohr proposes there are two related, but
distinctive, journeys reflecting the development of male spirituality. Using concepts from
psychological development theory, he explains how the biblical narratives of John the Baptist
and John the Beloved reflect two different journeys. The first journey, which he calls the
“Common Masculine,” is illustrative of the “All-American Man,” who is confident, self-assured,
independent, and resourceful.44 His appeal is that, “other men respect him for his toughness, his
prowess, his success. Women may adore him. He is the one who has them—his girlfriend, his
wife, his mistress. He is his own man, and no one else’s.”45 This independence and magnetism of
this “common masculine” set the standard for evaluating the worth of modern men. This
influences the adoption by American boys of a “macho” persona whereby anything reflective of
the effeminate is vehemently suppressed or rejected. Following this stage, men come to a
crossroads in which they either continue to submerge themselves deeper in this “shallow
masculine” and its “macho” charade, or begin an alternate journey involving acceptance of
qualities typically associated with femininity, like compassion and empathy. As a result of the
“fear of the feminine,” there are Catholic men who deny or suppress the emergence of such
emotions. Conversely, others will embrace these emotions, leading them down the path to
integration and wholeness. The decision to follow this alternate path offers men the opportunity
to take courageous steps into what Rohr calls “the common feminine.”
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Rohr relates “the common feminine” to Jung’s concept of the anima archetype, which
Jung claims exists within the unconscious of all men. According to Jung, if individuation is
going to occur, men must accept and recognize the power of the anima as they journey through
midlife. Therefore, at this stage of development, when they reach midlife, men seeking deeper
spiritual connection become more conscious of the emotions and feelings emerging from their
unconscious. The emergence of these emotions is triggered by an encounter with feminine
energy emanating from significant women in their lives. Influenced by relationships with
mothers, girlfriends, and wives, men develop psychic emotions such as empathy, receptiveness,
and tenderness. For the first time in their lives, they become aware of the impact of the Jung’s
concept of anima, believed to house emotions associated with the feminine. Rohr suggests the
relationship between Jesus and the Beloved Disciple John reflects characteristics of this
development. In (John 13:23) we see the comfort Jesus and John had in expressing their affection
and love for each other as they reclined at the evening meal. Displays of affection and love
between two adult men, however, may raise concerns for men stuck in Rohr’s “shallow
masculine.” This often occurs because expressions of affection between men have traditionally
been associated with the effeminate or homosexuality. As the result of homophobia, men are
unable to progress to the “common feminine” stage. They, in turn, may stay perpetually stuck in
the “common masculine” stage, impeding their spiritual progress, and will not be able to achieve
emotional integration. Although entry into the “common feminine” is a necessary step for the
psycho-spiritual development of men, it can also be problematic. Failure to emerge from this
stage can curtail spiritual progress and lead to a stage entitled the “shallow feminine.” At this
point in the spiritual journey, men may be in touch with their feelings, but lack the focus,
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determination, and self-confidence needed to fulfill their obligations and continue on the path to
individuation.
Following an encounter with the “common feminine,” the path to spiritual integration
involving masculine and feminine components of the psyche entails entry into the “deep
masculine.” This is when men encounter deep psychic energies that enable them to continue the
process of individuation. At this point, men feel comfortable exhibiting independence,
assertiveness, and strength of character associated with masculinity. The difference between the
“common” and “deep” masculine, however, is that these actions have less to do with societal
norms and more to do with a sense of inner freedom emblematic of the “Wildman.” While this
development can be misinterpreted as a return to the “common masculine,” James offers this
clarification:
As Rohr/Martos note, the deep masculine can be misunderstood as it can appear
as a heightened version of the shallow masculine. Independence can be mistaken
for arrogance, assertiveness for aggressiveness, focus for stubbornness, while
strength of character can be misunderstood as domination. The crucial distinction
is that men cannot enter into his deep masculine energies unless he has already
experienced a union with his feminine qualities. The developing feminine keeps a
man empathetic and, as such, enables him to build, nurture and sustain himself as
a co-creator with God.46
Rohr names this stage of development “The Journey of John the Baptist,” identifying John with
the Wildman archetype. He calls him “the patron saint of the second journey of the authentic
masculine.”47 This second journey has dramatic implications for men in the midlife. Based on his
professional and personal experiences, Rohr proposes:
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Around age forty or forty-five, men hit a mid-life crisis which is sometimes called
male menopause.48 For those of us who have been stuck in the shallow masculine
up till then, we seem to get hit with a blow to our masculine ego which Jung and
other psychologist say is the feminine in us making a last-ditch effort to break into
our consciousness, lest we move into the last half of our life only half developed
psychically. For those of us who have made it into our feminine side, however,
the jolt hits what we thought was our well-integrated psyche. Instead of being
bothered by our unconscious feminine potential, we find ourselves being
disturbed by our unrealized masculine potential.49
The “last-ditch effort” of unconscious feminine energies to enter into the consciousness of men
provides an invitation for integration and spiritual wholeness. Furthermore, this psychic
development offers men the opportunity not only to embrace their anima, but also to develop a
new sense of masculinity. On a theological level, this “newness” involves acting as co-creators
with God to bring about a “New Man.” The unrealized masculine potential, which unfolds at
midlife, offers men opportunities for new expressions outside the constraints of societal
expectations. The “New Man” may become both more sensitive and more creative in finding
new avenues of expression. His ventures into music, painting, or writing may shock friends and
family; they are, however, signs that men are co-constructing a new identity and purpose for
living. At midlife, some experience a powerful sense of liberation and others a profound sense of
loss. This study will examine this phenomenon in closer detail.
Over the next two decades, Richard Rohr emerged as the key spokesperson for the
Catholic men’s movement, writing on the topic of masculine spirituality, providing retreats, and
speaking at conferences. With the popularity of The Wild Man’s Journey, Rohr continued to push
the mythopoetic agenda with the publication of Quest for the Grail.50 In this offering, Rohr
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utilizes the Grail myth and the metaphor of the “Quest” made popular during the Middle Ages to
represent the search for deep masculinity. The “Quest” narrative, focused on the main character
Parsifal, invites men to begin a journey during which they face various challenges. In doing so,
they will be required to leave behind the narrow limitations of hegemonic masculinity, hoping to
experience individuation. For this to occur, Rohr believes individuation will hinge more on
experience and less on theological speculation:
In the quest, God speaks and leads through family, failure, violence, betrayal,
sexuality, nature, shadow, vision. It is clearly and brilliantly a layman’s journey
unto God. For once the language makes sense to men, who have for too long
found Catholic “sanctuary talk” to be without muscle, merit, or meaning.51
This description of the spiritual quest can be challenging for those Catholic men with a
traditionalist understandings of Catholic piety, one that views Mass attendance as sufficient for
the development of spiritual development.
In Adam’s Return: The Five Promise of Male Initiation52 Rohr continues to promote the
mythopoetic agenda by focusing on needs for new initiation rituals for men. He claims the entire
process of initiation is built upon five essential messages/truths: (1) life is hard, (2) you are not
that important, (3) your life is not about you, (4) you are not in control, (5) you are going to die.
Acknowledgement of these five truths provides the foundation for the development of
individuation. Furthermore, actualizing the potential of the four Jungian archetypes associated
with masculinity: Warrior, Magician/Wise Man, Lover, and King provides a pathway for
individuation and wholeness. In his typical prophetic fashion, Rohr challenges the limitations of
the Church to help initiate this process:
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My thesis, here, common opinion to the contrary, is that most official church
rituals appeal much more to the feminine psyche then to the masculine. For all of
the patriarchal structure of the church, its symbols and liturgies are very feminine:
aesthetically controlled and color-coordinated, lace and silk, incense and candles,
doll-like statues that sometimes need changes of clothing, stylized forms that are
almost choreography, and just pettiness in general.53
Rohr holds that the lack of authentic initiation rituals has alienated men from the heart of the
church; the liturgy. Noting that only 28% of the attendees at Catholic services in the United
States are men, Rohr remarks, “Today’s religious male has been told that to be religious he
should be feminine, sensitive, and what some call SNAGs (Soft New Age Guys); and it is not
working or appealing to most of the men of the world.”54 SNAGs were not the type of men Rohr
and other mythopoetic authors hoped to lead the Church into the 21st Century.
Two other books in which Rohr addressed men’s spirituality involved slight
modifications, but only minimal new material. An edited and revised edition of The Wild Man’s
Journey was released in 2005 under the title From Wild Man to Wise Man. It reflected elements
of transformation that Rohr personally experienced along with the growing need to address an
audience who were now middle aged. While the Wild Man and Warrior archetypes are attractive
for men looking to retain or recapture the energy to “set the world on fire,” the Wise Man and
Magician archetypes are more appropriate for men hoping to adjust to challenges of the mid-life
journey. The last book which he directly addressed masculine spirituality, was On The Threshold
of Transformation: Daily Meditation for Men. It consists of excerpts from a number of selections
from his published writings. In continuing to integrate Jungian themes, such as archetypes, with
spirituality, this text is directed to men who are veterans of the spiritual journey, rather than new
comers.
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While the mythopoetic men’s movement became mainstream through the popularity of
works like Iron John, it was the steadfast work of Richard Rohr over the years that brought the
importance of male spirituality to Catholic men. Although his writings frequently included harsh
criticism of the Church, Rohr was able to capture the hearts of many men who hungered for a
deep spiritual connection that Mother Church was not providing. Operating within a Jungian
psychological framework and eclectic samplings of Franciscan, Native American, and Eastern
spirituality, Richard Rohr balanced the sensitive conscious spirituality promoted by the post
Vatican II Church with the Wild Man/Warrior energy of the mythopoetic movement. As the
number of young Catholic men choosing not to pray or worship within the institutional Church
continues to grow, a new wave of Catholic authors has emerged.
THE NEW CATHOLIC MEN’S MOVEMENT
In recent years, there has been renewed interests in the spirituality of men among
Catholic authors. As the men’s movement began to wane, best-selling books like John
Eldredge’s Wild at Heart: Discovering The Secret of A Man’s Soul 55continued to focus on male
spirituality. Fewer Catholic authors, however, follow suit, no longer focusing on the topic. Then,
a new generation of younger authors emerged, bent on revitalizing traditional Catholic
spirituality for men. There were significant differences between the writers from the previous era
and those new to men’s spirituality. One major difference was that the new authors were no
longer exclusively priests. Rather, many of the contemporary authors were laymen. They brought
their experiences as husbands and fathers as well as their ministry in the Church to their writing.
This shift reflected the declining number of American men entering seminary and being ordained
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to the priesthood. This pattern continues; one of the leading voices among the new wave of
Catholic writers focused on male spirituality is Fr. Larry Richards.
Fr. Larry Richards: Be A Man!
One of the contemporary Catholic writers spearheading the new Catholic Men’s
Movement is Larry Richards. In addition to being pastor of a church in Erie, Pennsylvania,
Richards hosts a daily national radio show on EWTN and travels throughout the country
speaking at various men’s conferences. His Be A Man! Becoming the Man God Created You to
Be, published in 2009, sold over 100,000 copies. In this initial work, Richards focuses on the
biblical figures of King David, St. Paul, and Jesus to promote models of robust masculinity. His
invitation in the introductory chapter is indicative of the tone he uses throughout the book. With
an air of bravado, Richards challenges men today:
So are you ready? This is not the time to be a wimp. Today the world needs real
men! Your family is counting on you; your friends are counting on you; your
world is counting on you; your God is counting on you—so don’t be afraid: take
courage and be a man!56
Richards’ attempts to attract “real men” to the Catholic faith by appealing to the virtue of
courage and avoiding one of the biggest obstacles, being labeled a “wimp.” He explains:
Most people live in fear. People fear what is going to happen tomorrow. They fear
if they will have enough money. People fear death. Fear. Fear. Fear. We let fear
control our lives. However, depending on what translation you have of the Bible,
God tells us 365 times in His Word, “Do not Be Afraid.57
In challenging men to “Be not afraid,” Richards echoes the initial message Pope John Paul II
delivered on the day he was elected pope. Disregarding criticism levied by pro-feminist men
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against his “macho” attitude, Richards wants to inject Catholic men with a healthy dose of
masculine swagger with the goal of reigniting their spirituality.
In concise chapters, Richards explains that to “Be A Man” one must follow these themes:
(1) stay focused on heaven, (2) live as a beloved son of God, (3) repent, (4) live under the
guidance of the Holy Spirit, (5) be strong, loving, wise and holy, and (6) live as a man who can
change the world. These themes are meant to appeal less to scholars engrossed in men’s studies
and more to men “in the pews” looking for spiritual guidance. While Rohr used both Jungian
theory and mythology to develop men’s spirituality, Richards recommends a more emotional
approach. He states, “Don’t try to find him intellectually; find him in your heart. A good way is
to surrender to the Spirit and focus on the word that said, ‘Abba,’ . . . . Enter into that reality.”58
Richards does not connect Jungian psychology and mythology to the spirituality of Catholic
men; rather, he adopts a “back-to-basics” approach resorting exclusively to Sacred Scripture in
calling Catholic men to “Be A Man!”
Among the chapters that define Catholic men as strong and wise, Richards includes a
chapter that suggests if one desires to “Be A Man,” he must love. In this pivotal chapter, he
raises concerns about whether men can authentically love God. This is reminiscent of Jesus’
question to St. Peter: “Do you love me?” (John 21:15). In many ways, this essential question lies
at the heart of the spirituality of Catholic men. Traditionally, Catholic men have been encouraged
to serve God, imitate Jesus, and demonstrate loyalty to the Church. The idea of men loving God
in an affective manner was reserved for mystics, such as Bernard of Clairvaux, who popularized
“Bridal Mysticism” in the 12th Century.59 Affective devotion to God, including an emotional
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response to God’s love, can be challenging for Catholic men conditioned to suppress their
emotions. Furthermore, because the dominant image of God in the Christian tradition is that of
“Father” and the historical Jesus was a man, expressing love for God in an affect way can be
uncomfortable for Catholic men. This has resulted in Catholic men being conditioned to love
their wives and their children (with some reservations toward their sons), but only to express
deep emotion toward other men during athletic competition or combat. This reticence
compromises their ability to develop authentic relationships with other men and prevents them
from integrating affectivity into their spirituality. Responding to this development, Richards asks
men:
How about you? Do you love God? If you do, gentlemen, do you tell Him that?
When was the last time instead of just thanking God for what He does for you, did
you look at God and say, “I love You”? With all your being, do you desire to
show your love for God?60
His appeal to love is a refreshing alternative to the ubiquitous macho rhetoric permeating today’s
culture. On one level, it reveals the need to integrate external actions of courage and
determination with the internal disposition of love. In qualifying this love, Richards states, “We
prove our love, however, by following God’s commandments. Do you try to do everything that
the Father has commanded you? That is called being an example, being an example of love to a
world that doesn’t know love”61
The Great Commandment of Jesus requires that in order to express love fully we need to
love God and neighbor. However, American culture has not traditionally permitted men to
demonstrate their love for other men in an affective way. While there are myriad reasons for this
development, homophobia—the fear of appearing “soft, feminine, or gay”—is a contributing

60

Richards, Be A Man! 112.

61

Ibid.

37

factor. In previous generations, it was not unusual for men to wait until their fathers were close
to death to tell them that they loved them. In Be A Man! Richards shares his own difficulties with
expressing love for his father by disclosing that he only told him he loved him when his father
was dying. While there continues to be reluctance among Catholic men to express love for each
other, in recent years, fathers and sons have become more accustomed to doing so.
Richards continues to play an important role in the Catholic Men’s Movement. Recently,
he translated a Bible into language more appealing to men. His adage, “No Bible no breakfast,
no Bible no bed!” promotes the idea that to be faithful, Catholic men must develop an affinity for
praying with Sacred Scripture.
Jared Zimmerer: Man Up! Becoming the New Catholic Renaissance Man
As the Catholic Men’s Movement continued into the 21st Century, the appeal for a new
“more sensitive” Catholic man met resistance from Catholic authors. One prominent author is
Jared Zimmerer, father of four and founder of “Strength for the Kingdom,” a Texas-based
ministry promoting men’s growth in virtue, knowledge of the Catholic faith, as well as the
physicality of men through action. Zimmerer, employed as the director of Adult Formation and
Family Life Ministry at St. Francis of Assisi parish in Grapevine, Texas, is also an avid
weightlifter who, in his book The Ten Commandments of Lifting Weights, explains how the
discipline required for weight-training relates to living a moral life.
In Man Up! Becoming the New Catholic Renaissance Man, Zimmerer, along with eleven
other authors, proposes that a model of the “New Catholic Renaissance Man” requires men to
faithfully adhere to the teachings of the Catechism of the Catholic Church. This vision of
manhood entails the integration of mind, body, and soul while promoting those roles traditionally
assigned to men, such as family provider. This vision advocates for honoring women through
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devotion to the Blessed Mother. Not surprisingly, in an effort to convert a perverse and sinful
culture and answer the “Call to Arms” the essays included in Zimmerer’s book vehemently reject
pornography. In the initial essay “Where Have All The Good Men Gone?” Zimmerer states,
“The liberalistic, progressive culture of the United States today has created disarray within the
minds of boys falling into a manhood characterized by deviancy and immoral revelry. Men today
seem confused about what it means to be a man.”62 He believes Catholic men are at war with a
culture that promotes a distorted sense of manhood, exhibited in shows like The Man Show, Two
and a Half Men, and movies like The Hangover. Contrastingly, Zimmerer considers the
popularity of movies like Braveheart and Gladiator as evidence of a hunger for integrity and
resolve among men today.
“Catholicism creates the definitive male.” Zimmerer endorses this rallying cry to bring
about changes needed to usher in the “New Catholic Renaissance Man.” Before explaining how
the Church accomplishes this goal, however, he identifies progressive liberalism and radical
leftist feminism as two enemies of today’s Catholic men. His criticism of progressive liberalism
lies in its association with moral relativism. According to Zimmerer, this association has resulted
in American men embracing their own personal truths in opposition to the “objective truth” of
the Church. In his view, objective truth judges an action, such as same-sex relationships, to be
either ordered or disordered. In the estimation of Zimmerer, “True masculinity cannot reside in
the grey area; either an action is wrong or it is right.”63
Zimmerer identifies three models of masculinity compromised by the perpetuation of
progressive liberalism. The first he labels the “hooligan” because this model of masculinity does
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not exhibit respect for authority and desires to instill fear in others. For instance, Zimmerer sees
gang membership as representative of this false type of masculinity. He labels the second model
the “man-boy,” referring to men who show reluctance to grow up and accept responsibility. This
model is motivated by selfish searches for pleasure indicative of the playboy mentality
permeating American culture. The third false model of masculinity is best reflected by the term
“metrosexual.” Zimmerer remarks, “The term ‘metrosexual,’ which was coined in 1994, refers to
a man who is so narcissistically involved with himself that he spends all of his time, money, and
energy making himself up to be a fashion model such as might be seen in GQ.”64 He contends
that “The New Catholic Renaissance Man” should not fall prey to any of these models.
Additionally, he posits, “In fact, Catholic manhood is in such staunch opposition to these three
models that the current secular culture revels in derisive laughter at it and suffers from
misunderstandings to the point of discrimination against such men.”65 Therefore, Catholic men
who remain faithful to their wives, fulfill their obligations, and respect the authority of the
Church are criticized as being conformist and labeled “old-fashioned.”
Zimmerer identifies radical leftist feminism as the second reason American culture does
not support the ideals of the Catholic renaissance men. He contents, the ominous presence of the
radical feminism agenda has “contributed to the phenomenon of men fearing their own
manliness. Imposing visions of murderous barbarians on those men whose only desire is to fulfill
their role as leaders has caused men to cower in times of conflict.”66 Although Zimmerer
applauds feminists who strive for equal rights and opportunities, radical feminists who view
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marriage and motherhood as forms of patriarchal oppression irritate him. Not only have these
feminists “changed the ballgame” in Zimmerer’s estimation, but also these initiatives contribute
to the emasculation of men. Zimmerer sees this emasculation as quietly, but confidently,
stripping away traditional roles of men in society, politics, and most importantly familial
relationships. In an attempt to address this issue, Zimmerer states:
A devout faith and solid loyalty to the truths of the Catholic Church are the means
to bring light into the darkness of masculinity confusion. The misperception of a
masculine faith-life along with the emasculation of church services and ministries
has lured the latest generations of males away from church altogether, which
studies show causes a decrease in overall church attendance. If we want to turn
the ship of faithfulness around in this country and the world, we must begin with
men reassuming their roles as the spiritual heads of their households.67
By reiterating some of the criticism levied by Arnold and Rohr, Zimmerer pinpoints “feminine”
aspects of the liturgy as reasons for the dramatic decrease in church attendance among young
men. The questioning of church authority is another reason why he sees American culture as
inimical to Catholic Christianity. For this reason, the “New Catholic Renaissance Man” should
be “stout in mind, prepared in body and magnanimous in soul” while promoting an “us-versethem” mentality.
In a chapter titled “Where Have All The Good Men Gone?” Zimmerer reveals his
nostalgia for the days in which men held exclusive authority and power in the Church, as well as
in the home. In exhorting Catholic men to “Man Up” and “Become a New Renaissance Man,”
Zimmerer is in essence calling for a revival of pre-Vatican II Catholicism in America. At that
time, gender roles, both inside and outside the Church, were clearly defined with men exercising
power and women being subservient. Zimmerer desires a return to this “Golden Era” of the
American Catholic Church when churches, schools, convents, and seminaries were filled to
capacity and the laity was encouraged to “Pay and Obey.”
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Harold Burke-Sivers: Behold The Man: A Catholic Vision Of Male Spirituality.
Harold Burke-Sivers is an ordained Catholic deacon, husband, and father of four, as well
as a sought-after public speaker. He co-hosts a weekly radio show called Living Stones and
appears on EWTN’s Behold the Man. In his recently published book, Behold The Man: A
Catholic Vision Of Male Spirituality, Burke-Sivers, utilizing a biblical foundation, expresses his
vision of spirituality for Catholic men. Relying heavily on exegesis of the creation narratives in
Genesis, as well as papal documents, such as Pope John Paul II’s Theology of the Body and Pope
Benedict XVI’s Deus Caritas Est (God is Love), he confirms the unique differences between
men and women: “Men and women are different! We are different physically, psychologically,
and spiritually, but we live in a society that lies to us, saying, in order to be equal, you have to be
the same.”68
Burke-Sivers relies on the Catechism of the Catholic Church69 to formulate a traditional
understanding of the nature of men, stating, “Men, in their way of imaging God, analogously
point to God’s outer life,’ to His ‘otherness’ and transcendence, ‘to all the works by which God
revels Himself and communicates His life.’”70 His interpretation of this “outward” dimension
affirms the role of men in leadership positions and provides the basis for their authority. To
support his interpretation, Burke-Sivers utilizes traditional images of God as Father.
Contrastingly, he believes that women reflect the “inner life” of the image of God. This inner life
contains God’s love as it is manifested in and through the Holy Spirit. He explains:
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Women are the very heart of God’s love and have a special relationship with the
Holy Spirit that men will never understand or appreciate. By their very nature, all
women are mothers (either physical or spiritual) because they share an intimacy
with the Holy Spirit as life-bearers and life-givers.71
By stating that the very nature of women is linked with motherhood raises concern. Catholic
women feminist writers have challenge the notion that women are ontologically mothers.72 They
find this connection as limiting and a vestige of patriarchy. In emphasizing traditional
understandings of the differences between men and women, Burke-Sivers reaffirms attitudes that
associate manhood with active leadership, while relegating women exclusively to motherhood.
The prevalence of Catholic marriages ending in divorce and the propensity of single
mothers has prompted Burke-Sivers to focus on the importance of fathers.73 He sees the
foundation of fatherhood within the covenantal relationship of sacramental marriage. In
supporting traditional roles for men, such as “head of the home” and “chief servant and priest of
his family,” Burke-Sivers concludes: “Men’s role as husbands and fathers necessarily means that
we must sacrifice everything: our bodies, our desires and will, our hopes and dreams—
everything we have and everything we are for the sake of our wives, children, the Church, and
the culture.”74 Furthermore, he believes that self-sacrifice is what separates men who are merely
“daddies” from real men who are truly fathers who take responsibility for their children beyond
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conception. While Jesus’ example of sacrificial service is inspirational for Catholic fathers, it is
prudent to remember that Jesus also took time for rest and reflection. Catholic men who follow
the path of self-annihilation that Burke-Sivers seems to be promoting, minimize the importance
of rest to renew their bodies and spirit.
Burke-Sivers’ vision for Catholic men rests on traditional understanding of men as “head
of the family.” Quoting St. Paul’s famous exhortation in (Ephesians 5:22-24): “Wives, be
subjected to your husbands, as to the Lord. For the husband is the head of the wife as Christ is
the head of the church . . . . As the Church is subject to Christ, so let wives also be subject in
everything to their husband,” Burke-Sivers confirms the role men have in exercising authority in
the home. Although he reminds husbands to love their wives as Christ loved the Church, he
interprets this to mean, “The husband is the head of the home precisely because he is the chief
servant and priest of the family.”75 Much like Richards and Zimmerer, Burke-Sivers envisions
men as leaders continually exhorting them to fulfill their roles as “head of the home.” He
encourages husbands and fathers to exercise their God-given authority in promoting and
supporting the teachings of the Church. Fundamental for Burke-Sivers’ vision of Catholic men is
the promotion of orthodox teachings—especially those pertaining to sexuality and reproduction.
He encourages married Catholic couples to adhere to magisterial teaching in these two areas.
Promotion of and adherence to magisterial teachings of the Catholic Church on issues
pertaining to human sexuality is an essential component of Burke-Sivers’ vision for Catholic
men. In the forward of his book, Burke-Sivers aligns his expectations for Catholic men with the
orthodox teachings of Cardinal Raymond L. Burke—a leader whom Burke-Sivers claims “speaks
the truth in love.” Cardinal Burke is recognized as one of the archconservatives in the hierarchy
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of the American Catholic Church for his staunch defense of its teachings on sexual morality.76 In
supporting the ultra-traditional positions held by Cardinal Burke, Burke-Sivers is critical of
American culture. This criticism promotes antagonism between the Church and the culture.
Burke-Sivers and Cardinal Burke share the opinion that a perverse understanding of sexuality
has corrupted the Church, which is at war with American culture. In this “war,” Burke-Sivers
designates his wife to be his “battle partner” in their efforts to transform American culture. He
pinpoints pornography, masturbation, contraception, and homosexuality as four tactics Satan
uses in the battle for the souls of men. In his condemnation of pornography, Burke-Sivers states:
One of the most pervasive and dangerous forms of dehumanization in today’s
society is pornography. It is arguably the quintessential example of sex separated
from love and tenderness, as well as human nobility and dignity. There is no
question or doubt that pornography is one of the most destructive elements to
authentic Catholic male spirituality.77
Additionally, Burke-Sivers links pornography with masturbation stating, “Many men, as a result
of poorly formed consciences, freely choose to wallow in the stench of moral relativism through
the deliberate misuse of the sexual faculty. Masturbation is one of the most prevalent offenses
against the dignity of the body and chastity.”78 Furthermore, he believes one of the reasons
masturbation has become readily accepted in society lies within the Church.
As long as the beauty of the Church’s teaching—along with a virtuous respect for
our bodies and the dignity of women—is not proclaimed from the pulpit, plainly
expressed in catechesis at the parish level, and passed down from father to son,
the sin of masturbation (and pornography, which is closely associated with it) will
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continue to destroy men’s consciences, and turn our hearts and lives away from
the Lord of love and truth.79
In continuing his confrontation with a sinful culture, Deacon Burke-Sivers consistently upholds
the official teaching of the Magisterium in his attempt to shape a new vision of spirituality for
Catholic men.
In upholding Catholic teaching, Burke-Sivers condemns the use of artificial contraception
by Catholic couples. Although the controversy over contraception began with the promulgation
of Humanae Vitae by Pope Paul in 1968, Catholic couples in America continue to dissent from
Church teaching, using artificial birth control to regulate the number of children they have. In
objecting to this tendency, Burke-Sivers states:
The “contraceptive mentality”, which permeates much of modern society,
undermines both the unitive and procreative dimensions of sacramental marriage.
Contraceptives separate sexual intercourse from its openness to life-giving love
and increase the propensity to separate sex from fidelity, permanence, and
exclusive relationship. In essence, contraceptives facilitate the separation of sex
from love, and, therefore, a contraceptive act of intercourse ceases to be an act of
love.80
Although this interpretation is compliant with official Church teaching in the Catechism of the
Catholic Church, in the past, notable Catholic moral theologians have questioned the
reasonability of the Church’s position. More recently, Lisa Sowle Cahill, Catholic theologian and
mother of five, has questioned the feasibility of requiring every conjugal act to be open to the
conception of children.81 Nonetheless, Burke-Sivers envisions Catholic men, in their role as
“head of the home,” ensuring that:
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[t]he beauty of the Church’s teaching on sexual morality and the value of human
life needs to be proclaimed boldly and courageously so that the truth can begin to
form minds and wills in accord with natural law implanted in our hearts by God—
so that we can actually live our faith and not simply pay lip service to it.82
Harold Burke-Sivers considers the growing acceptance of same-sex marriage as another
example of the Catholic battle with the moral relativism permeating American culture. Although
he confirms the teachings in the Catechism that distinguish between sexual orientation and
disordered actions, thus emphasizing the dignity of all people, he rejects the idea that
homosexuality is a “gift” and disputes whether God “made them that way.” To support his
argument against the “giftedness” of homosexuality, he appeals to St. John’s account of the story
of Jesus’ healing of a man born blind (John 9:1-7). He proposes that physical afflictions, such as
blindness, spina bifida, etc., are not the fault of the individual, but the result of Original Sin, not a
“gift” from God. Additionally, he rejects associating discrimination against gays with that of
women and minorities. Although all three groups have been marginalized by white, male,
heterosexual power, Burke-Sivers considers people engaging in homosexual actions to be
making deliberate lifestyle choices, unlike women and minorities. Coupled with his support of
Catholic teaching condemning homosexual acts, Burke-Sivers advocates that gays embrace a life
of chastity.
Greater acceptance of homosexuality in America and the legalization of gay marriage
have resulted in tensions within the Catholic community. Traditionalists, such as Burke-Sivers,
strongly support Catholic teaching that considers homosexual acts disordered; therefore, he is
alarmed by the growing acceptance of same-sex unions in society and church. Burke-Sivers
supports Catholic teaching, which considers marriage less of a choice of one’s partner and more
about the promotion of husbands, wives, and their children for the benefit of society. He
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considers having a mother and father as a necessity for children and not just one of many options
for raising children, stating, “Being raised by a mother and father who are married, however
imperfect they may be, is a fundamental right that every child deserves and is in the child’s best
interest.”83 Reiterating the importance of marriage and family for the spiritual development of
Catholic men, he posits:
Catholic men need to understand how important this is. Exclusive attention to the
individual, his intentions and choices, without referring to the social and objective
dimension, oriented to the common good, is the result of arbitrary and
unacceptable individualism that is blind to objective values, violates the dignity of
the person, and is harmful to the social order. Therefore, it is necessary to
promote an authentic male spirituality “that will help not only believers but all
men of good will to discover the value of marriage and the family.84
For Burke-Sivers, Catholic men who fail to affirm the differences between same-sex marriage
and the complementarity of men and women are rejecting natural law and objective truth. He
believes that denying this complementarity minimizes the unique gifts heterosexual couples
share with each other and their children. By affirming traditional understandings of marriage, as
reflected by the union of one man and one woman bonded for life, Burke-Sivers sees the Church
as supporting the social dimensions of marriage over individual interests.
Catholic men who hunger for authentic spirituality are called by Burke-Sivers to join the
“war” against the moral relativism pervasive today in American culture. In doing so, Catholic
men must prepare themselves and their sons for this spiritual battle against the forces of Satan.
Calling for absolute allegiance to magisterial teaching on issues related to sexuality and
reproduction, Burke-Sivers envisions Catholic men as defending the Church against the sinful
culture: it is the mission of Catholic men to put on the “breastplate of righteousness,” and “the
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helmet of salvation,” enabling them to overcome the fear and embarrassment of being labeled a
“Soldier of Christ.” To accomplish this mission, Burke-Sivers challenges men to “Man Up” for
Jesus.
“Manning-up” can only begin when the desire and longing for intimate
communion with God is reawakened within us, leading us from the slavery of sin
to life in Jesus Christ. When we recognize and respond to the voice of the Lord
calling us, then we will have the courage to speak out against the evils of abortion,
euthanasia, human cloning, and embryonic stem cell research, and to defend the
basic right to life from the moment of conception to natural death.85
It is apparent that Burke-Sivers is calling upon Catholic men to defend and support orthodox
Catholic teaching on sexuality. In doing so, Catholic men of all ages are required to combat
moral relativism that promotes contraception, cohabitation, and same-sex marriage to defeat the
forces of Satan.
Conclusion
The Catholic Men’s Movement was in part initiated by the work of pioneers Martin Pable,
Patrick Arnold and Richard Rohr, striving to develop a spirituality that captured the hearts and
minds of Catholic men in the post-Vatican II Church. Although the movement has waned in
recent times, it continues today, although with a different agenda, through the writings and
ministries of Larry Richards, Jared Zimmerer, and Harold Burke-Sivers. In their quest to nourish
the male spirit, this new wave of Catholic authors has jettisoned images of soft (feminine) and
sensitive men. In resorting to athletic and military metaphors such as “Team Jesus” and “A
Soldier in the army of Mary,” these authors attempt to construct a robust Catholic spirituality for
men today. There are those like Arnold in the past and Richards, Zimmerer, and Burke-Sivers
today who are concerned that the Church has become overly feminized. Although the
contemporary Catholic men’s movement hopes to inspire men to live more faith-filled lives, it is
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limited in its understanding of the male experience because Catholic authors like Richards,
Zimmerer, and Burke-Sivers fail to promote an authentic male spirituality that integrates
masculine determination with feminine compassion. While these new authors hope to ignite the
“fire in the belly” and bring out the “wild man” in Catholic men, they fail to offer a spirituality
that appreciates and respects the power of the anima. Furthermore, Burke-Sivers’ “call to arms,”
which is intended to fight the powers of Satan, facilitates a combative mentality that escalates the
divisiveness already present in both the Church and society. A further critique of their position
promoting “Man Up” spirituality will be offered in Chapter 5. If Catholic men who have reached
midlife hope to continue on the path to individuation, they need to develop an integrated
spirituality that combines “Wild Man” and “Warrior” energy with that of the “Magician” and
“Lover.” This will enable Catholic men in midlife to gain a deeper understanding of what it
means to be beloved sons of God.
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CHAPTER TWO: THE PSYCHOLOGY OF CARL JUNG
Introduction
This study will provide an overview of the major concepts that form Carl Jung’s
psychological theory. In doing so, it will serve as a foundation for further examination of the
spirituality of men in midlife and of Ignatian spirituality to come later. This chapter will address
the following questions: (1) What is the relationship between spirituality and the psychology? (2)
What does Jung’s understanding of the psyche—the Self, ego, persona, shadow—as well as
anima, bring to Catholic spirituality? (3) How are archetypes, specifically the King, Warrior,
Magician, and Lover, instrumental for the spirituality of men in midlife? (4) What importance
does the process of individuation, which is the heart and soul of Jungian psychology, have for
understanding the spiritual development of Catholic men in midlife?
Since his death in 1961, Jung’s psychology has slowly made its way into Catholic
conversation concerning spirituality. Reactions to this development have split into two separate
groups. The first group, consisting of traditionalists Catholics, views attempts to incorporate
Jungian psychology into Catholic spirituality as corrupting the faith. They propose that the
revelation of Sacred Scripture and the teachings of the Church provide sufficient moral and
spiritual guidance. The second group, consisting mostly of progressive Catholics, contends that
Jung was prophetic in attempting to revitalize Christianity following the catastrophic events of
the two world wars in the first half of the 20th Century. Although members of this progressive
group still consider themselves Catholic, a significant number of them have left the institutional
church. They are dissatisfied with traditional modes of prayer, worship, and devotion and seek
new avenues of spiritual growth. In doing so, they believe that Jung’s psychology is essential for
the development of spirituality. Conversely, critics of this approach are concerned that advocates
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of Jungian psychology are diluting Catholic faith. They insist that traditional devotions, liturgical
celebrations, and moral living are sufficient for holiness. They believe that the lack of references
to God in the writings of Jungian authors offers Catholics a type of pseudo-spirituality that is not
authentic.
A third group of Catholics, proposing a more moderate response to the question whether
Jungian theory and spirituality are compatible, has emerged. This group composed primarily of
progressive Catholics who, in their roles as counselors and spiritual directors, utilize Jung’s
theory on personality types and archetypes for pastoral purposes. While respecting the space
between Catholic tradition and psychology, they prudently implement Jung’s techniques into
their practices. For example, pastoral counselors use the Myers-Briggs Type Indicator (MBTI) to
help their clients acquire greater understanding of their personality types. These counselors don’t
consider Jung’s theory concerning the psyche threatening to the Catholic faith. They believe he
did not intend to compete with Catholicism and that the purpose of psychology is not to supplant
Catholic spirituality. Although they support attempts to implement Jung’s psychology into
Catholic spirituality, they recognize its limitations. Jung was not a theologian nor did he pretend
to be. His insights into the psyche and human behavior continue to play an essential role in the
dialogue between psychology and Christianity in the 21st Century.

JUNG AND CHRISTIANITY
Carl Jung’s childhood was profoundly influenced by the Christian faith practiced in his
home. His father was a minister in the Swiss Reformed Church and his mother came from a
family with a long history of ministers. Although Jung remembered his childhood home being
deeply religious, there was one particular experience that left a lasting, negative impression on
him. When he was twelve years old, he received instruction for confirmation from his father,
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Paul, a minister in the Reformed Church. At this time, the precocious Jung asked his father a
series of theological questions about the Trinity. His father informed him that since we can’t
fully explain and understand the Trinity there was no need to discuss it. Jung was deeply
troubled by this response, which he felt lacked insight and conviction, leading him to question
not only the authenticity of his father’s faith, but his own as well. Although Paul Jung was a
reputable minister, his son concluded that his father remained in ministry to support his family
rather than for spiritual purposes.86 Later, in his autobiography Memories, Dreams, Reflections
(Random House, 1961), Jung writes about the distress that overcame him at this time. He
deduced that his father’s lack of conviction was a microcosm of Christianity’s inability to meet
the spiritual needs of western society. This led him to conclude that modern man was spiritually
lost and in “Search of a Soul.”87
One restless night a few years later, while questioning the nature of God, Jung was
overcome with anxiety. He deduced that this was God’s way of testing him. This experience led
him to question the efficacy of the institutional church. In Memories, Dreams, Reflections,
written just prior to his death, he recounts a growing apprehension toward the Church. He
remembers that after leaving school one day, he paused in the square of the cathedral in Basel:
[t]he roof of the cathedral glittered, the sun sparkled from the new brightly glazed
tiles. I was overwhelmed by the beauty of the sight, and thought: “The world is
beautiful and the church is beautiful, and God made all this and sits above it far
away in the blue sky on a golden throne and. . . . Here came a great hole in my
thoughts, and a choking sensation. I felt numbed, and knew only “Don’t go on
thinking now! Something terrible is coming, something I do not want to think...88
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For Jung, the Basel cathedral represented the power and glory of the Church. Although the
external beauty of the cathedral initially impressed him, eventually he began to feel uneasy about
this experience and sensed he life was about to change. At a young age, he faced a decision
whether to accept the listless faith of his father and succumb to his growing doubts about
Christianity. Shortly thereafter, while in the midst of another restless night, he summoned the
courage to continue the daydream that began earlier in the cathedral square.
I gathered all my courage, as though I were about to leap forthwith into hell-fire,
and let the thought come. I saw before me the cathedral (in Basel), the blue sky.
God sits on His golden throne, high above the world—and from the throne an
enormous turd falls upon the sparking new roof, shatters it, and breaks the walls
of the cathedral asunder. 89
Over time, Jung came to understand this bizarre fantasy as a revelation from God. He came to
understand that it symbolized God’s growing displeasure with the Church. Stein contends:
God was blasting His church, and Jung, like the Old Testament prophets, was
privy to His Divine displeasure. Jung here came in contact with the angry God,
omnipotent and free, and this vision would later give him the strength to launch
his own critique on so massive a thing as the whole of the Christian theological
tradition.90
These events in Jung’s early life became more significant years later when he came to the
conclusion that the Church was incapable of meeting the spiritual needs of modern man.
Controversies Surrounding Jungian Psychology
To understand the spirituality of men in midlife, it is essential that Catholic men develop
a basic understanding of Jung’s theory of archetypes. One reason for this is that Carl Jung offers
Catholic men looking for a passage through midlife a piercing insight into the challenges they
will face. Consequently, Jung chose to focus primarily on the second half of life. This led him to
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lament, “Why are there no schools for people in their forties?” In attempting to answer his own
question, Jung, more than any other psychologist, emphasize the development during midlife. He
believed that psychology provides a pathway for spiritual healing. In contrast to Freud, who
associated the libido exclusively with sex, Jung believed the libido was important for spirituality.
In courageously facing and eventually overcoming his own demons, Jung provides Catholic men
with an insider’s view of the turbulent journey through midlife.
JUNG’S THEORIES OF THE PSYCHE
Concerns over whether Jung’s psychology holds any benefit for spirituality continue
today.91 To help address these concerns, it is essential to gain a basic understand of Jung’s
theories on the psyche. What complicates this understanding is there is no empirical data to
support the existence of the psyche. Nevertheless, Jung believed that an understanding of the
psyche was essential for the process of individuation and the development of spiritual wellness.
The Psyche
In Greek philosophy, the word psyche was traditionally associated with the “mind.” Jung
considered this association far too limited. Hopcke explains:
[w]ith psychic phenomena, especially irrational, unconscious psychic
phenomenon, led him to take issue with the equation of psyche with mind, an
equation he objected to on the grounds that it tends to identify the whole of the
psyche with one’s consciousness and one’s rational powers.92
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Subsequently, he expanded the concept of psyche to be understood as “the totality of nonphysical
life, both rational and irrational, both personal and collective, both conscious and unconscious.”93
According to Jung, if psychology is to benefit spirituality, then both unconscious and conscious
dimensions of the psyche must be honored.
The psyche is better understood as being more closely associated with the soul rather than
with the mind. As Hopcke notes,
For Jung and Jungians, soul describes much more evocatively and correctly the
vast range of human phenomenon that one calls psychic, phenomena that Jung
believed to be the true focus of psychology; the individual soul with its conflicts,
heights, depths, and uniqueness; the collective soul, the world soul, one’s sense of
humanness shared with others; and the transpersonal soul of the metaphysicians
and theologians, soul in the spiritual and rebellious sense, a manifestation of God,
the objective psyche beyond human understanding.94
This interpretation of the relationship between the psyche and soul was in contrast with other
modern psychological approaches that were based on the on the Enlightenment appeal to
rationality.95 Along with providing various explanations for the psyche, Jung believed that it was
essential to be aware of its influence on human behavior. Additionally, he believed that
archetypes, the philosophical foundation of his psychology theory, are contained in the psyche.
Although Jungian psychology continues to make inroads into Catholic spirituality,
lingering fears continue to surround it. In addressing these fears, Ann Belford Ulanov remarks:
We fear the psyche because it is more alive that we thought, not entirely at our
command. If God also speaks to us through the psyche, that means that God
speaks through all parts of us and all parts of human community—including the
shameful ones; the bad ones; the ones that are ill, weak, overly ambitious,
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grandiose; the relationships that hurt, that fail, not just ones that fulfill; the
neighborhoods that are rich as well as the ones that are poor.96
Some of this fear originates from concerns that any attempts to implement psychology will
minimize the importance of spirituality. This had led to questions: (1) Are Catholics willing to
expand their understanding of God to include the unconscious as a means of experiencing the
Divine? (2) Are clergy and laity open to possibilities that God not only communicates through
sacrament and scripture, but also through the psychic energy within the psyche? Addressing
these questions, Ulanov writes:
God speaks to us through the psyche and through the unconscious just as God
speaks through the events in the world, through other people, and through worship.
God speaks to us through Scripture, through direct mystical experience or
conversion experience. To relate to these momentous events we must process the
living God through the living psyche.97
This study will support Ulanov’s position that recognizing that the power of the psyche is
essential for the spirituality of Catholic men. Furthermore, if Catholic men are going to safely
navigate the mid-life passage, they must harness the energy generated from the psyche. For
Catholic men to develop an authentic male spirituality during midlife, they will need to honor the
influence of the psyche rather than fear it.
The Self
Jung believed that the Self, which he considered the core of the psyche, functions much
like a magnet holding the entire psychological system together.98 He acknowledged, however,
that attempts to provide a cogent explanation for the concept could be problematic. In explaining
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why he chose “Self,” Jung states: “I have chosen the term ‘self’ to designate the totality of man,
the sum of his conscious and unconscious contents.”99 Sharpe adds, “the Self can be understood
as ‘the archetype of wholeness and the regulating center of the psyche’ as well as ‘a
transpersonal power that transcends the ego.’”100 In transcending the ego, according to Stevens,
the psyche acts as a “blue print for human existence within the context of the life of the
individual.”101 Additionally, the Self is best understood as the integration of all the other parts of
the psyche, including the Persona, Ego, Anima, and Shadow. Although Catholic traditionalists
may take issue with associating the Self with the Sacred, this association is essential for
understanding Jung’s concept of God.
Although this study emphasizes spirituality, rather than theology, it is necessary to
briefly explore Jung’s understanding of God.102 His most controversial theological proposal
centers on his interpretation of the Trinity. Jung believed the Trinity is a symbol that represents
the ineffable nature of God. He challenged the Christian belief that God exists only as the Trinity,
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composed of Father, Son, and Spirit, and proposes that the Godhead contains a fourth entity.103
Although his proposal does not reflect orthodox Catholic teaching, it must be remembered that
Jung was struggling to explain the existence of evil. He proposed that if God is all-powerful then
God must be held accountable for the evil that plagues the world. Using a psychological
framework in Answer to Job,104 Jung interprets God the Father as an archetype representing the
original undifferentiated psyche, the Son as the human psyche, and the Holy Spirit as the state of
self-critical submission to a higher power.105 In response, some of his critics believed Jung
developed this interpretation to support his own personal convictions and in doing so
compromises a core tenet of Christian belief. For Jung, God is a transcendent reality who created
the universe; subsequently, he believed that God is experienced as a psychic phenomenon in the
form of archetypes. There is concern whether Jung’s radical interpretation of God is in some way
related to the disillusionment he experienced when his father dismissed his questions about the
Trinity. Although Jung’s autobiography does not provide an answer this question, it is clear that
in suggesting that the Godhead is a quadrant, not a triune, Jung is rejecting orthodox Christian
theology. Nevertheless, it is important to note that his intent was to explain the experience of
God, rather than the nature of God. Jung was first and foremost a psychiatrist searching for a
way to heal the brokenness he saw in his patients, society, and himself and not a theologian.
Although his interpretation of the Trinity is questionable it doesn’t negate the benefits his
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psychological insights bring to Catholic spirituality. Spiritual directors can benefit from Jung’s
theories to assist their directees in attaining greater self-awareness helping them better
understand the presence of God in their lives.
Jung’s extensive study of other cultures and religions throughout the world brought him
to the conclusion that religion involves two prominent features: (1) religious experience, and (2)
religious practice. He believed that religion is a manifestation of the collective unconscious;
therefore, it was religious experience, rather than religious doctrine, that brought people into
contact with the Sacred, where God and the soul connect. He was more concerned with how
Rudolf Otto’s understanding of the numinous was experience than with creedal statements
concerning the nature of God. Furthermore, because his expertise was not in metaphysics, Jung
did not feel it necessary to provide a theological explanation of God because he was a scientist
who believed God could be observed and evaluated as they were manifested in dreams, visions,
and mystical experiences.106 Therefore, he rejected the idea that religious experience requires
creeds and ceremonies as a means to encounter the Sacred. Rather, he believed that religion
functions as a means to experience and celebrate the psychic phenomenon known as God. Jung
proposed that this psychic phenomenon is better manifested through images and symbols, rather
than ecclesial pronouncements. In the final analysis, he concluded that the nature of God could
not be fully explained either through psychology or theology.
The Ego
Jung believed that it was necessary to understand the influence of the ego for the process
of individuation to unfold. Unlike Freud, who considered the ego to be a psychic structure that
mediates the superego and instinctual drives (id), Jung held a different opinion. According to
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Hopcke, “For Jung, the ego is a complex, a feeling-toned group of oneself that has both
conscious and unconscious aspects and is at the same time personal and collective.”107 Thus,
developing one’s ego is essential for self-identity; it is how one envisions oneself in relationship
to the world. Therefore, it is important for spiritual development because it helps people orient
themselves to the world around them. Ultimately, it is to consider the ego as someone who we
think we are, rather than who we really are or pretend to be.
In The Collected Works, Jung explores the ego’s relationship to other aspects of the
psyche, especially the Self. Therefore, any in-depth study of Jung’s contribution to spirituality
necessitates examination of the relationship between the psyche and the Self. Jung believed the
ego emerged from the Self during early childhood. He proposed that the ego is linked to the Self
in what Jungians call the ego-Self axis. Balancing these two components is essential for the
development of a stable personality. If they become out of balance, too disconnected, or too
close, difficulties tend to arise. Thus, an interruption to the psychic balance occurs when the ego
becomes disconnected from the Self: feelings of alienation and hopelessness follow. Conversely,
when the ego aligns too closely with the Self, then “inflation” develops: an exaggeration of their
capabilities, knowledge, and importance. During midlife, men are susceptible to this egotism
when they start losing energy and feeling less important at work. To help understanding the
relationship between the ego and Self, it is necessary to take a closer examination of the Ego-Self
axis.
The Ego-Self Axis
The term “Ego-Self Axis” was not used by Jung and does not appear in his writings;
rather, it was developed later by Jungian authors in efforts to foster a deeper understanding of his
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work .108 The ego-Self Axis refers to the dynamic tension that exists between the ego and the Self.
Jungian authors propose that the ego, representative of the conscious dimension of the psyche,
forms a vital relationship with the “Self” resulting in the development of dynamic tension that
offers opportunities for personal and spiritual growth.109 This tension is necessary to safeguard
the ego from psychological damage. Although this tension may be troublesome at times,
development of the ego and Self “axis” is essential for the process of individuation.
If men desire knowledge of the individuation process, it is necessary for them to
understand the “Ego-Self axis.” In attempting to do so, Edinger proposes there are three stages in
the dynamic development of the “Ego-Self axis.” The first, the “ego-self-identity,” entails the
conscious and unconscious dimensions of the psyche that coexist with each other. Although they
are separate entities, the ego is fully and harmoniously contained within the Self. This
harmonious dynamic, however, does not last long. In the second stage of individuation, which
Edinger titles “ego-self separation,” the ego, while still in relationship with the Self, begins to
emerge through greater self-awareness. This separation begins early in life and continues through
adolescence and young adulthood. At this stage, inflation of the ego occurs, leading to greater
separation from the Self. Stage three is known as, “ego-self alienation.” Although there is never
total separation between the ego and Self, at this stage the conscious ego and unconscious Self
seem to be independent of each other. As the individuation process unfolds in the life of men, the
psyche attempts to bridge the differences between the ego and Self. If men desire individuation
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during midlife, it is necessary for them to become aware of the dynamic tension between the ego
and Self.
As men enter midlife, the Self slowly emerges from the unconscious. This emergence can
cause psychological upheaval because the unconscious Self is now threatening the conscious ego.
It is not uncommon for some mid-life men to become disillusioned with life. This leads to crisis
in some situations, resulting in them making drastic changes in their life. It is not unthinkable for
mid-life men to suddenly quit prosperous careers or end their marriages. Although the emergence
of the Self can be distressing for many men, for the development of individuation, they must
accept this emergence as an invitation for psycho-spiritual growth.
When Jung entered midlife, he experienced first-hand the emergence of the Self. In his
autobiography, he described this phenomenon as his “confrontation with the unconscious.”110
Jung was overwhelmed by this experience, leading him to doubt his theories and skill as a
psychiatrist. Much like Jung, men who are in midlife, are confronted with the unconscious
energy generated from the Self, resulting in them struggling with self-doubt. In doing so, these
men ask themselves whether they still have “what it takes” to be productive in the workforce.
Furthermore, they begin questioning whether they have the stamina to keep pace with younger
co-workers and the expertise to handle the rapid changes occurring in technology. At this point
in their life, it is not uncommon for men to undergo a crisis where they begin questioning who
they are and the purposes they serve, leading to depression. Although the effects of depression
can be devastating, it also provides men with an opportunity for soul-searching. At midlife,
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Catholic men must recognize the psychological implications of the emergence of the Self.
Whether a man is able to endure and learn from the challenges he faces at midlife will impact
him for the rest of his life and determine whether the process of individuation is able to continue.
The Persona
Of all Jung’s psychological theories, the persona is perhaps the easiest to identify and
understand. Most people recognize that when a man is acting like a “tough guy” or playing the
role of a “ladies’ man,” he is adopting a persona. Historically, they referred to masks worn by
actors to accentuate their roles in ancient Greek theater. Today, the idea of a persona refers to the
“social masks” people resort to wearing in different circumstances. Green describes it as:
[a] basic archetypal structure of human personality, the purpose of which is to
provide a medium of adaptation between an individual and the collective
experience through persons, events, and objects. The persona or social role
provides a bridge of identity between one’s private experience and public
performance.111
Because they are significant to the roles people play in society, personas frequently entail aspects
of one’s personality that are considered ideal for approval. Jung described the persona as: “. . . a
functional complex that comes into existence for reasons of adaptation or personal
convenience”112 additionally, “that which in reality one is not, but which oneself as well as
others think one is.”113 Along with the problems associated with them, personas also function as
building blocks for psychological development and for the maintenance of psychic health. Jung
believed that personas provide a “safe container,” functioning much like a mediator between the
ego and unconscious. By running psychic interference between individuals and society, personas
Thayer A. Green, “Persona and Shadow: A Jungian View of Human Duality.” Included in
Carl Jung and Christian Spirituality. ed. Robert Moore (Mahwah, N.J.: Paulist Press, 1988), 168.
111

112

C. G. Jung, “Definitions,” The Collective Works. Vol. 7. para. 781.

113

C. G. Jung, “Concerning Rebirth,” The Collective Works 9i, para. 221.

64

assist individuals in establishing social identity. As Carroll and Dyckman suggest, without
personas, “The world would be a jarring place indeed if only raw psyches, unaccommodating to
situations and persons, were presented to the world.”114
In similarity with other men, Catholics also adopt and employ personas for two basic
reasons. First, it is a way in which they conform to societal expectations that have been
established for men. In helping to meet societal expectations, men are likely to adopt a variety of
personas. Second, men employ different personas at different times to help them attain ambitious
goals they have established. For example, by adopting the persona of a “corporate warrior,” men
will go to great lengths to attain their career goals, while compromising their health. This leads
them to consider “success” only in terms of occupational accomplishment. According to Sharp,
the danger lies in: “rewarding a particular persona, the outside world invites identification with it.
Money, respect, and power come to those who can perform single—mindedly and well in a
social role.”115 Although the adoption of personas provides safety for ego-development, it also
prevents Catholic men from developing authentic male spirituality.
By frequently adopting personas, Catholic men jeopardize their spiritual well-being. In
relying on personas to adapt to societal expectations men are prone to neglect the stirrings of the
Holy Spirit, leaving them incapable of harnessing the psychic energy generated by the psyche
necessary for the spiritual growth. Therefore, if Catholic men are willing to shed their personas
at midlife, they take a necessary step toward authentic male spirituality. To facilitate this
development, they must acknowledge the repercussions that result from employing personas and
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be willing to surrender them. While this can be a humbling experience, it is essential for the
fostering of the process of individuation. In explaining the significance of humility for inner
peace, Thomas Merton explains:
In humility is the greatest freedom. As long as you have to defend the imaginary
self that you think is important, you lose your peace of heart. As soon as you
compare that shadow with the shadows of other people, you lose all joy, because
you have begun to trade in unrealities and there is no joy in things that do not
exist.116
Thus, in their desire for authentic male spirituality, it is imperative for Catholic men to practice
humility, surrender their personas, and be willing to confront their shadows. In the final analysis,
although the function of personas is to maintain psychic balance; relying on them inhibits
spiritual transformation.
The Shadow
The “shadow” played a significant role in Jung’s criticism of Christianity. He believed
Christians resisted notions of the shadow because it challenged Church teaching concerning sin.
Since the Church teaches that God endows humans with freedom, traditional understandings of
sin is that it is a rejection of freedom. Additionally, sin can be understood as a violation of God’s
commandments, therefore, compromising the relationship between God and humanity. These
teachings on sin are part of the underlying reasons why some traditionalist Catholics resist
considering psychological factors when determining the root cause of sin.117 In doing so, they
reject using Jung’s depth psychology to help understand why people sin. They contend that
resorting to Jung’s teachings concerning the psyche undermines free will and therefore
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exonerates individuals from accountability for their actions. This resistance inhibits those in
pastoral ministry from employing psychological methods to help their clients or congregants
better understand the basis of their disordered actions.
Attempts to explain the nature of the shadow prove to be more difficult than the persona.
Nevertheless, Jungians have continued to try to explain exactly what Jung meant by this term.
Sharp contends that the shadow consists of things we are not proud of, such as repressed desires
for pleasure and power; uncivilized impulses, morally inferior motives, and childhood fantasies
are also considered part of its makeup.118 According to Hopcke, the shadow consists of “Those
unpleasant and immoral aspects of our selves which we would like to pretend do not exist—our
inferiorities, our unacceptable impulses, our shameful actions and wishes.”119 These emotions are
stored within and generated from the shadow. Furthermore, Green writes, “Jung’s psychological
concept of the shadow represents that part of the personality which has been repressed from
consciousness for the sake of maintaining a certain idealized image of the conscious ego
identity.”120 These explanations represent the difficulty in providing a cogent explanation for
Jung’s “shadow.”
The relationship between the shadow and the persona is important for the process of
individuation. The shadow operates much like an internal balance used in compensating for the
external energy to defend the persona. “The brighter the persona, the darker the shadow”121
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reflects this delicate balance. The dynamic tension between the external brightness of the persona
and the internal darkness of the shadow stimulates psychic activity necessary for spiritual
development. This is why men under the tutelage of a mentor can find midlife to be an opportune
time to shed the darkness of the shadow. To accomplish this, Catholic men must be willing to
reject stereotypes that consider it a sign of weakness for them to seek guidance from others. In
seeking spiritual growth, they should anticipate discovering disturbing aspects from their past.
These discoveries may be the result of emotions associated with past experiences suppressed for
many years. Nevertheless, for the process of individuation to develop, Catholic men who are in
midlife must be willing to confront their own shadow.
Catholic men during midlife face the decision whether to take the bold step to confront
their shadow or to avoid it. This decision is more complex than simply reminiscing over previous
experiences that have long been forgotten. In seeking counseling to assist them in confronting
their shadow, Catholic men take a courageous step toward individuation. On the other hand,
Catholic men who are unwilling to seek the necessary guidance to bring light to the shadow are
impeding their spiritual growth and forestalling the individuation process. Shadow work is never
pleasant, nor is it meant to be. Rather, it is arduous and trying work, requiring honesty and
courage. It is, therefore, expected that Catholic men in midlife will resort to “denial, repression,
and projection” in avoiding their shadow. Additionally, they will deny the notion that
unconscious lasting memories exist in their shadow, which impact their behavior and emotions,
while other men will try to repress or minimize their significance. Regardless of their responses,
the emotions associated with memories in the shadow cannot be eliminated. If Catholic men
refuse to do the necessary shadow work, they are aborting the individuation process.
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In the final analysis, Jung viewed the shadow as the negative side of the personality;
consequently, some Jungian therapists consider the shadow “the archetype of the enemy”
because of its association with evil. Carroll and Dyckman consider it, “the personification of evil
tendencies within (anger, lust, greed) which we prefer not to acknowledge.”122 Nevertheless,
during midlife, if Catholic men truly desire greater understanding of what is causing them to act
in certain ways, they must take the courageous step to confront their shadow.
Anima
The anima, and its complement animus, is one of the more unique and creative concepts
of Jung’s theories. For those advocating for sexual equality, however, Jung’s theory of the
anima/animus archetype raises some concerns, although he was not trying to stereotype men and
women. Rather, as a result of his own experiences, he was trying to capture the psychological
developments at midlife. If Catholic men desire individuation when they reach midlife, they will
need to make the decision to embrace and develop their anima.
Jung proposed that men possess a contra-sexual element he called anima and women a
contra-sexual element he entitled animus. Since this study focuses on the spirituality of men at
midlife, it will focus exclusively on the anima. First, it examines a number of controversies
surrounding understandings of the anima. Second, it explains the meaning and purpose of the
anima in the life of men at midlife. Third, it explores how the anima develops throughout four
separate stages of the male lifecycle. Fourth, it samples some of the challenges men experience
in engaging the anima. Finally, it provides some suggestions of how men can reap spiritual
benefits by embracing their anima.
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The controversy over Jung’s contra-sexual archetype of the anima/animus rests primarily
on the issue of gender. The idea that not only are men and women biologically different, but also
psychological different, has recently come under scrutiny. In attempts to overcome sexism, there
has been a growing tendency to minimize differences between the sexes. Therefore, it is not
surprising that Jung’s anima has been highly criticized and deemed sexist. Clearly, Jung
succumbed to the stereotypes of his day that proposed that men were aggressive and superior and
women passive and inferior. This does not exonerate him from criticism; however, it also does
not diminish Jung’s unique contributions to discussions concerning gender. In fact, Jung’s
suggestion that there exists an unconscious dimension of the psyche where masculine and
feminine qualities co-exist was revolutionary. In proposing his theory on anima/animus, Jung
became the first modern psychologist to challenge the conventional views of gender of his time.
Although Jung’s writings do exemplify a gender bias, the contra-sexual dimension of the anima
is significance for understanding the spirituality of men at midlife.
Since Jung’s death, numerous explanations have been given for the anima. In short, a
man’s anima symbolizes an unconscious dimension of his psyche considered feminine. Other
interpretations propose that it is an archetypal image of women in the male psyche. Spiritually,
the anima functions as a man’s soul, “animating” it with vitality. It is considered contra-sexual
because men experience it as feminine and women as masculine. It functions like a bridge
linking the conscious ego to the Self. By crossing this bridge, mid-life men develop a greater
appreciation of the inner workings of the unconscious. In doing so, they foster the development
of the process of individuation. This process has its challenges because, until recently, men have
been socially conditioned to resist associating with what has been deemed feminine. Rather than
expressing their emotions, men are conditioned to refrain from expressing their emotions and
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feelings. They hear from the time they are young, “Big boys don’t cry,” shaming them into
suppressing feelings of hurt. If they express emotions of compassion or sadness, it is deemed a
sign of weakness and considered feminine. Regardless of these beliefs, Jung insisted that,
[t]his softer, warmer more emotional and spiritual side beneath a man’s conscious
mentality had a kind of autonomy and coherence that tendered it not unlike an
inner woman, especially since in his dreams, fantasies, and projections, this side
of his masculinity actually took the symbolic form of a women.123
Although providing a cogent explanation of the anima remains difficult, its emergence at midlife
marks a pivotal point in a man’s the path toward individuation.
Midlife is frequently the time when men become more aware of manifestations of the
individuation process. Although there may be earlier indications, most men are usually too
focused on consolidating their gender identity and performing various roles to give attention to
contra-sexual exploration.124 As they enter midlife and slow down physically, they are afforded
opportunities for greater self-awareness and spiritual growth. If they accept these opportunities,
men must recognize that they come with a cost. When cooperating with the development of the
anima, Catholic men decision to surrender their personas. As Stein states:
It is only when the persona is stripped away and the anima/us opens the gates to
the deeper layers of the unconscious—when, as at midlife, for example, the ego is
torn by conflict between persona and anima/us—that the need for inner
development becomes an acute issue and is taken seriously. While this may look
like an outbreak of neurosis, it may well be the call for individuation, and the
challenge to take the journey into the interior on the road toward inner
development.125
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The appearance of “an outbreak of neurosis” testifies to the enormous power of the anima. If
mid-life men suppress their emotions, psychic energy stored within the anima emerges, attacking
their emotional and psychological stability. This represents a pivotal moment in the spiritual
journey of men. Either they resist the influence of the anima, for fear of appearing feminine, or
they embrace it allowing it to play an important role in the movement toward individuation.
The anima archetype develops throughout the life cycle of men in four broad stages. In
personalizing these stages, Jung gave them the names Eve, Helen of Troy, Mary, and Sophia. In
the first stage, entitled Eve, a man’s anima is tied to the image of his mother who is the source of
nourishment, safety, and love. This prevents men from functioning without having a close
connection with a woman who fulfills his motherly needs. The second stage, named after Helen
of Troy, a figure from Greek mythology, who represents the ideal female sexual image. Men
flooded with the energy from this archetype tend to be sexually promiscuous. This stage is
usually short-lived because real women are incapable of matching the ideal image represented by
Helen. As they emerge into the third stage called Mary, the anima is manifested through
religious feelings and a greater capacity for deeper friendships with women. This occurs because
at this stage of development, the anima differentiates between lustful attraction (Helen of Troy)
and loveable devotion (Mary). As men progress into the fourth stage, named Sophia (wisdom in
the Bible), the anima functions like a bridge connecting the conscious with the unconscious.
According to Jung, the anima is generating the energy to bridge these stages. Since this can be a
tumultuous experience, it is not uncommon for it to initiate a crisis or breakdown in the life of
men.
As the anima undergoes these four stages, problems arise if a man’s ego becomes overly
identified with his anima. When this occurs, men develop an “anima problem” and are in the
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grips of anima possession.126 As Stein notes, “Anima possession throws the gates of the
unconscious wide open and lets in practically everything that has energy to come through.”127
Typically, as the anima emerges from the unconscious at midlife, it takes two paths. The first is
when psychic energy from the anima floods the unconscious and hits a man with full force. The
psychic structure and stability that they previously had is now overcome by energy from the
unconscious enveloping their ego leading them to become hypersensitive, intensely moody, and
overly reactive to the slightest provocation. Additionally, they can act impulsively, refusing to
take time to consider the ramifications of their words and actions. Men need to anticipate that
during midlife, energy from the anima becomes a destabilizing factor in their lives. Therefore,
men who adopt “tough guy” personas will be caught totally off guard when overcome by the
anima. Although they may have been cautious up to this point in their life, at midlife, men can
act erratically, leading to radical changes in their life structure. Conversely, a lack of anima
energy signifies a lack of sufficient ego development. In attempts to compensate for this
deficiency, men tend to withdraw and become emotionally detached. Furthermore, they tend to
gravitate toward those women who provide them with the latitude to express their emotions. The
ability of men to manage an abundance or deficiency of energy from the anima is a determining
factor for the individuation process.
If Catholic men sincerely desire psychological and spiritual wholeness when they arrive
at midlife, they will need to embrace the anima. In doing so, they will need to be prepared for the
demanding challenges they will face. In attempts to direct the flow of psychic energy from the
anima, men are facilitating the development of mature spirituality without realizing it. Carroll
and Dyckman note, “The balance that can come in mid-life invites us to internalize and embrace
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the archetype of the opposite sex . . . so as to become integrated and whole in expressing all the
qualities of mature development.”128 However, this balance does not occur automatically; men
must make a conscious effort in the hope that integration develops. Although Catholic men
continue to conform to social expectations that prevent them from embracing the energy that
flows from the anima, their psycho-spiritual wholeness depends upon it.
In resisting the energy of the anima, via suppression and rejection, Catholic men become
susceptible to projecting psychic content onto objects or other people. In a positive way,
recognizing one’s projections enables men to gain greater self-awareness of issues that are
dwelling in their unconscious. Thus, Jung called this contra-sexual complex the “projectingmaking factor” because of the propensity on the part of men to project the anima on women they
are romantically involved with. In doing so, they damage their relationships because men create
an illusionary world in which they make women out to be what they are not. Consequently, if
Catholic men are going to establish and maintain healthy relationships with the women, they
must be vigilant in recognizing when they are projecting their anima onto them. This will enable
them to develop greater self-awareness leading them toward individuation.
Archetypes
If Catholic men hope to develop greater self-knowledge they will need an understanding
of Jung’s theories on archetypes. Archetypes are considered one of Jung’s most distinctive and
controversial concepts; their importance cannot be underestimated. In capturing this importance,
Anthony Stevens remarks:
What Jung was proposing (in the archetypes) was no less a fundamental concept
on which the whole science of psychology could be built. Potentially, it is of
comparable importance to quantum theory in psychics . . . . Just as the physicists
investigates particles and waves, and the biologist genes, so Jung held it to be the
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business of the psychologist to investigate the collective unconscious and the
functional units of which it is composed—the archetypes, as he called them. 129
If Catholic men desire to progress through the mid-life passage on the path toward individuation,
they will need to develop a greater understanding of how archetypes influence them.
Understanding the archetypal patterns can assist men in gaining awareness if they are being
overwhelmed or flood by the psychic energy of one of the archetypes. Additionally, their
understanding can help them recognize when the shadow archetypes are influencing their
behavior. This process is intended to enhance their relationships.
In the decades following Jung’s death, numerous Jungian therapists have attempted to
clarify the meaning of archetypes. These attempts, although helpful, have not, however, provided
a coherent explanation for them. In fact, because of their primal nature, Jung himself was unable
to give one clear defining explanation for them. The word archetype comes from the Greek word
arche meaning beginning, origin, first place and typos meaning model, type, blow, mark of a
blow.130 Stevens elaborates to further explain the etymology of the word:
The first element ‘arche’ signifies ‘beginning, origin, cause, primal source
principle,’ but it also signifies ‘position of a leader, supreme rule and
government’ . . . the second element ‘type’ means ‘blow, and what is produced by
a blow, the imprint of a coin . . . form, image, prototype, model, order, and
norm . . . .131
These imprints are part of the collective unconscious shared by all human beings throughout time
and in all cultures. Jung believed that archetypes are “typical modes of apprehension”—that is,
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patterns of psychic perception and understanding common to all human beings as a member of
the human race.”132 These patterns are pre-existent ways of influencing human behavior. These
archetypes, touching upon universal themes, exert powerful energy upon the way people feel and
perceive themselves. Although archetypes are manifested in daily life, they share a common
origin in the collective unconscious. According to Jung, archetypes involve certain organized
principles that shapes the way people conceive their experiences. Stevens suggests that,
“Archetypes are ‘identical psychic structures common to all,’ which together constitute ‘the
archaic heritage of humanity.’”133 They invoke powerful images developed over thousands of
years of human history. Although there have been a variety of attempts to explain their nature,
archetypes remain one of the most controversial aspects of Jungian psychology.
When Jung originally proposed his theory of archetypes, it met considerable resistance
from psychologists and academics for a number of reasons. First, during the years Jung was
promoting his theory, the theory of behaviorism was dominant throughout academia. Behaviorist
believed that environmental factors were the most influential factor on human development.
Additionally, they proposed that humans were born with a tabula rasa, a psychic “clean slate”
void of any preconceived notions. In contrast, Jung proposed that archetypes are inherited,
primordial, and universally common. He considered them to be “blueprints” embedded in the
depths of the unconscious that manifest themselves through image and symbol. Second, Jung’s
critics resisted his archetypal theories because he neglected to consistently and clearly explain
them. Jung’s writings were too dense for lay people and his usage of mythological stories
prevented them from understanding what he meant. Third, resistance continued because of
Jung’s tendency to personalize archetypes—giving them names such as the Divine Child, the
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Great Mother, and the Wise Old Man. This was a contributing factor in his reader’s inability to
differentiate between archetypes, because they exist unconsciously and influence behavior. To
clarify, archetypes are innate structures while archetypal patterns are the responses they produce.
Archetypes are the building blocks for the archetypal personality, and although they remain
unseen, they are the backbone of Jungian psychology. Although disputes concerning their nature
and meaning continue within the psychological community, Jung’s theories on archetypes
continue to fascinate people. They also are significant in efforts to appropriate Jungian theory for
Christian spirituality.
Archetypes are innate to the human experience and are necessary for understanding
humanity. They are dynamic living organisms that have the capacity to initiate, control, and
mediate the common behavior characteristic and typical experiences of our kind.”134 This
dynamism is significant for Catholic men seeking an authentic spirituality at midlife because this
is typically when they start questioning the importance of their career, relationships, and future.
It is also when they determine whether they will continue conforming to stereotypes that
consider power, prestige, and wealth the essence of manhood. Bolen contends that at midlife
men are confronted with the realization that:
Whether working, making war, or making love, when you are just conforming to
what is expected of you, and no archetypal energy inspires you, you will expend
too much energy and effort. Your effort may have its reward, but will not be
deeply satisfying. In contrast, doing what you love affirms you inwardly and give
you pleasure; it is consistent with who you are.135
In contrast with men who begin questioning their life-choices, there are Catholic men who
remain committed to their family and passionate about their career as a result of powerful
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archetypal energy flowing from the psyche. This flow or psychic energy inspires them to search
for ways to express themselves in the arts or elsewhere.
The King Archetype
To better understand how and why men act certain ways, it is essential to examine the
King archetype. This archetype organizes the male psyche and provides balance between other
archetypes, such as the Warrior, Magician, and Lover. Coauthors Robert Moore and Douglas
Gillette claim that in its fullness, the King archetype possesses the qualities of order, of
reasonable and rational patterning, and of integration and integrity in the masculine psyche.136
Characteristic of Catholic men who are in touch with the King archetype is their ability to remain
calm and centered in the midst of life’s many challenges. The fact that their psyche is structured
in an organized fashion enables them to cope with setbacks and crises. The King archetype also
enables Catholic men to act with an appropriate amount of authority and power. As they mature,
men come to realize that these qualities have limitations. Furthermore, energy from the King
archetype offers both the structure and stability to help men alleviate chaotic emotionality and
out-of-control behavior. The King archetype also empowers men to fulfill their obligations and
take responsibility for those under their care. Along with providing order and structure, the
psychic energy from the King archetype bestows on men the power to bestow blessings on others.
For example, because they are sincere in their concern for their subordinates, Catholic men, at
midlife, who come under the influence of the King, can delight in their accomplishments. When
used properly, the psychic energy of the King archetype helps regulate the other three archetypes.
An imbalance of energy being generated by the King archetype, however, can activate the
Shadow King Archetype.
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The Shadow King Archetype
The positive psychic energy of the King archetype is offset by the negative influence of
the Shadow King archetype. This archetype is composed of both an active dimension called the
“Tyrant” and a passive component known as the “Weakling.” When the potential energy of the
King archetype flows out of control, it becomes destructive. Unlike the Good King, the Tyrant
King archetype abuses authority and power and exploits those in their charge. His narcissistic
personality makes him envious of others and prevents those others from sharing in his
accomplishments. Catholic men who are influenced by the Shadow King feel threatened by
others. Driven by this fear, they are willing to jeopardize the welfare of others to advance their
own agenda. Furthermore, unlike the True King, men don’t recognize their personal limitations
and are overly confident in their abilities. In contrast with the power-hungry Tyrant, who is
flooded with psychic energy of the King, the Weakling archetype inhibits the power of the King.
Under the influence of the Weakling archetype, men develop a need for personal affirmation,
preventing them from giving their full support to others. Furthermore, their refusal to exercise
the authority that has been bestowed on them in a proper way is indicative of the “abdication
syndrome” associated with this archetype. Consequently, the Weakling projects his own personal
weaknesses onto others and in turn detests what he sees in them. Furthermore, he is overly
dependent on the affirmation of other men, prohibiting him from being his true self. On the other
hand, Moore and Gillette posit that positive energy flowing from the King archetypal image
helps men drop their anxiety level, feel centered and calm, and speak from a place of inner
authority.137
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The Warrior Archetype
The legacy of the millions of deaths resulting from war prompts concern when discussing
the positive potential of the Warrior archetype. Nevertheless, the Warrior archetype is considered
one of the basic building blocks of masculine psychology. Over the centuries, the Warrior has
been manifested throughout cultures in a variety of ways. The psychic energy of the Warrior
archetype provides Catholic men with the ability to act decisively and courageously when
making decisions. Although the Warrior archetype can influence aggressive behavior, it can also
guide men to use aggression in a way that is correct to circumstances and advantageous to the
goal at hand.138 Furthermore, the psychic energy of the Warrior archetype enables men to endure
hardship and to follow through on commitments. It is noted by Moore and Gillette, “Warriors
have unconquerable spirits and a transpersonal loyalty that something—a cause, a god, a people,
a task, and a nation—is larger than themselves.”139 In sum, the psychic energy generated by the
Warrior archetype empowers men to act in assertive ways that are beneficial for others.
The Shadow Warrior Archetype
When the energy flowing from the Warrior archetype floods the psyche, it results in
destructive behavior emblematic of the Sadist archetype. The Sadist is an archetypal shadow that
influences men to be cruel, critical, cynical, and demeaning of others. Catholic men, who are
acting like sadists, are intent on humiliating others, specifically those who are weak, because
they reflect their own weaknesses. Although these men may be highly energized, those
influenced by dark warrior energy are in “over-drive” leading to “burnout.” The tendency to
overwork prevents these men from exercising the proper self-care required for healthy living,
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leading to insomnia, hypertension, gastro-intestinal issues, as well as heart attacks. Another byproduct of the Warrior archetype that has negative consequences is the Masochist archetype.
Influence from this archetype results in men becoming “pushovers” who project warrior energy
onto others and experience themselves as powerless.140 The influence of the Masochist archetype
impedes Catholic men from acting with clarity, courage, and decisiveness. Additionally, they are
unable to defend themselves when attacked either emotionally or psychologically. Furthermore,
those men under the influenced by the Shadow Warrior archetype have the tendency to suppress
their emotions and feelings, resulting in later outbursts of anger and violence.
Generally speaking, harnessing the potential of the Warrior archetype in a proper way
provides men with the ability to care for themselves as well as others. It enables them to live
energetic lives and to act in courageous and decisive ways. As Moore and Gillette note, these
men will fight the good fight to make the world a better and more fulfilling place for everyone
and everything.141
The Magician Archetype
The psychic energy generating from the Magician archetype endows Catholic men with
“secret knowledge.” In the view of coauthors Robert Moore and Douglas Gillette, it enables men
to understand how the dynamics of energy flows and patterns in nature, in human beings and
societies, as well as the unconscious forces that comprise the structure of the psyche.142 The
Magician archetype provides men with awareness and insight in two distinct functions. In the
first, the Magician possesses knowledge of the complexity of the human condition along with the
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capability to penetrate its “deeper” reality. The second helps men comprehend the complex
makeup of machinery and technology; Moore and Gillette propose, “All knowledge that takes
special training to acquire is the province of he Magician energy.”143 Accessing the power of the
Magician archetype requires men to undergo initiation rites under the tutelage of mentors. These
rites are intended to foster greater self-awareness through deep reflection that enables men to see
reality with clarity and objectiveness. Moore and Gillette note, the Magician archetype operates
as a “bullshit detector,”144 enabling men, in a given situation, to see underneath a façade of
goodness to recognize the reality of evil. One example of how the Magician archetype is
manifested occurs in Native American culture. This is where shamans place themselves in
trances to access the sacred power and potential of the Magician archetype. In turn, they receive
a special power to heal others, to connect with lost souls, and to discover the causes of
misfortune. Furthermore, a shaman’s capacity for healing both individuals and communities is
indicative of the ultimate goal of the Magician archetype. While the energy from the King
archetype gifts men with the capability to govern and set limitations, the Warrior energy infuses
him with power, the Magician archetype enables men to thoughtfully consider the deeper truths
that lie within themselves and others.
The Shadow Magician Archetype
“The Manipulator” is an archetypal shadow of the Shadow Magician that influences men
to act in destructive ways. When describing the Manipulator, Robert Moore and Douglas Gillette
note, “His interest is not in initiating others by graduated degrees—degrees that they can
integrate and handle—into better, happier, and more filled lives. Rather, the Manipulator

143

Ibid., 98.

144

Ibid., 100.

82

maneuvers people by withholding from them information they need for their own well-being.”145
Unlike the Magician, this shadow archetype does not motivate men to act in the best interests of
others. Instead, the Manipulator withholds knowledge in effort to control or belittle others.
Consequently, the detachment exemplified by the Manipulator archetype is not due to the desire
to maintain objectivity; rather, it is driven by a need for personal distance in order to bolster his
own status and display superiority over others.
The “Innocent One” is another shadow archetype of the Magician archetype that
influences Catholic men to act in destructive behavior patterns, in a passive way. As Moore and
Gillette suggest, “The man possessed by the ‘Innocent’ One, commits both sins of commission
and sins of omission but hides his hostile motives behind an impenetrable wall of feigned
naïveté.”146 This feigned naïveté enables men, influenced by their jealousy, to cover up their true
motive of deflating the power of others. The “Innocent One,” fearing he will lose his social status,
hides behind a façade of innocence to camouflage the fear of having his deficiencies exposed.
Subsequently, when they are cynical, they are trying to minimize the potential of their
subordinates by defusing their desire for knowledge. Although the Magician archetype enables
men to think in objective ways, influenced by the Innocent One archetypal shadow, men detach
from their true feelings, preventing them from developing authentic spirituality.
The positive energy of the Magician archetype provides men with clarity, deep
understanding of the meaning of life, and the knowledge of the inner dynamics of humankind.
When this energy is shared with other men, it enables them to become agents of transformation
for the good. On the other hand, when men misappropriate the deeper knowledge obtained
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through the Magician archetype for the purposes of controlling or manipulating others, they
contribute to the alienation that already exists between men.
The Lover Archetype
Robert Moore and Douglas Gillette describe the Lover archetype as: “the archetype of
play and ‘display,’ of healthy embodiment, of being in the world of sensuous pleasure and in
one’s own body without shame.”147 In contrast to other archetypes, its energy does not translate
into the ability to think with clarity or the power to perceive the depths of reality. In contrast, the
Lover archetype provides men with the ability to relate to the world through their feelings.
Moore and Gillette further explain the importance feelings have for men who exhibit the Lover
archetype:
The man under the influence of the Lover wants to touch and be touched. He
wants to touch everything physically and emotionally, and he wants to be touched
by everything. He recognizes no boundaries. He wants to live out the
connectedness he feels with the world inside, in the context of powerful feelings,
and outside, in the context of his relationships with other people. Ultimately, he
wants to experience the world of sensual experience in its totality.148
The Lover archetype, then, empowers men with the desire for tactful connection while infusing
them with a zest for life and openness to sensual experience. It provides men with eros,
manifested not only in the desire for sexual intimacy, but also with the urge to feel bonded and
united to family members, friends, and all creation. This bonding, however, does not always end
joyfully. It does, however, occasionally provide men with the strength to suffer side-by-side with
others. All in all, the Lover archetype is a powerful source for spirituality and mysticism.
Catholic men, under the influence of the Lover archetype, in the second of life are predisposed to
experience of God.
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The Shadow Lover Archetype
When the potential psychic energy of the Lover archetype manifests too strongly in
Catholic men, it can lead to destructive behavior patterns. One aspect of this shadow archetype
has been dubbed the “Addicted Lover,” because it is indicative of men’s behavior when the
Lover energy floods their psyche. In contrast with the Lover who uses archetypal energy to form
intimate bonds, the Addicted Lover is unable to draw limits on his sexuality. Possessed by its
power, men fall victim to its potential effect. Thus, a man possessed or addicted to Lover energy
gets lost in his senses and is unable to disconnect from experiences of pleasure. Catholic men
acting like Addicted Lovers are forever restless and in constant search of something or someone
new to fulfill their desires for pleasure. Men under the influence of the Addicted Lover archetype
do not respect the boundaries of others in their endless search for greater sensual experiences.
The “Impotent Lover” is another destructive archetype shadow of the Lover. However, it
functions totally different from the Addicted Lover. Due to a deficiency of psychic energy
emanating from the Lover archetype, the Impotent Lover faces life without enthusiasm or zest.
Catholic men influenced by the “Impotent Lover” archetype lack the desire for intimate
connection, often leading them to feel alienated and disconnected from others. Moore and
Gillette propose, “People who are habitually possessed by the Impotent Lover are chronically
depressed.”149 This depression may lead them to isolate themselves from significant others and at
times render them sexually impotent. Additionally, the Impotent Lover lives without a clear
vision, leaving him feeling like his life is without purpose. Men who are flooded with psychic
energy from the Impotent Lover archetype can on occasion also be overcome by the influence of
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the Warrior archetype. The energy from the Warrior compels them to overwork in an attempt to
distract themselves from their sexual desires.
The Lover archetype is a powerful source of eros that fuels men with passion and
sensuality. Catholic men who are flooded with an abundance of psychic energy from the
Addicted Lover archetype experience eros as a dominant and controlling factor in their lives. On
the other hand, if men in the second half of life suffer from a deficiency of the archetypal energy
of the Lover, they will be overcome by Impotent Lover archetype, leading them to a life lived
without passion, disconnected from his own sensuality and that of others.
Later in this study, these four Jungian archetypes that are frequently associated with men
will be utilized to discuss midlife and the spiritual transformation of St. Ignatius of Loyola.

THE PROCESS OF INDIVIDUATION
The individuation process has been described as the cornerstone of Jung’s entire
theory.150 He believed it to be the psychological goal of humanity. Hopcke describes it “… as the
principle and process of becoming one’s own individual.”151 Additionally, individuation is “…
the process of becoming indivisible or at one with oneself.”152 This process is not to be confused
with individualism, whereby people seek only to better themselves. On the contrary,
individuation is not only about individuals; it also includes a social dimension. Similarly, the
spirituality of Catholic men includes both individual and communal dimensions. Although Jung
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was primarily speaking about individuals when he developed his theory of individuation, it also
has significance for the communal dimension of the spirituality of Catholic men at midlife.
There continues to be disagreements among contemporary authors whether Jung’s theory
of individuation can be appropriated for Christian spirituality. Although some of Jung’s
supporters concede that his psychology contains quasi-religious terms, we are reminded that
Jung never intended to supplant Christianity with psychology. Rather than being rooted in
Christian faith, Jung’s theory of individuation has its foundation in psychology. Therefore,
caution needs to be exercised when seeking ways to integrate the process of individuation into
Christian spirituality. Regardless of these hesitations, this study supports the view of Jungian
analyst and Catholic priest Russell Peter Holmes: “to christen Jung or psychologize Catholicism
would be to misrepresent them both. Attaching it any religious system destroys it. Undoubtedly,
some Catholics individuate, but not because they are Catholic or Jungians but because they have
arrived at the Truth.”153 Holmes is not, however, dismissing the importance of Jungian
psychology for spirituality.
In the years following Jung’s death in 1961, authors who support his theories have tried
to explain what he meant by the individuation process. These explanations are attempts to
unpack the complexity and depth Jung invested in this concept. Hopcke has described
individuation as a “... principle and process underlying all psychic activity” and “the process of
becoming one’s own individual.”154 As a result of this process, and as the ego and Self move
toward psychic union, they become united and experienced as oneness. In a more in-depth
description Stein posits:
Russell Peter Holmes, “On Being Catholic and Being Jungian,” Catholicism and Jungian
Psychology. ed. J. Marvin Spielgelman. (Tempe, AZ: New Falcon Publications, 1988), 129-132.
153

154

Hopcke, A Guided Tour Of The Collected Works Of C. G. Jung. 64.

87

As a dynamic force, individuation refers to the innate tendency—call it a drive, an
impulse, . . . an imperative—for a human being to incarnate itself fully, to become
truly itself within the empirical world of time and space, and in the case of
humans to become aware of who and what they are.155
Stein notes, it is this imperative “that drives us forward and, if successful, releases us from the
trap of endlessly repeating the patterns that has conditioned us.”156 Although the individuation
process continues throughout the life cycle, midlife is the time when Catholic men begin to
notice its effects for the first time. As they journey through midlife, they experience urges being
generated from their psyche that try to balance the ego with the Self, guiding them on the path
toward “oneness.” This oneness entails integration between the conscious ego and unconscious
Self without prioritizing one over the other. Co-authors L. Patrick Carroll and Katherine Marie
Dyckman write, “Individuation consists not in choosing conscious and unconscious life, but in
integrating the two, bringing the unconscious into consciousness by an ego-self union that
reconciles opposites.”157 This does not mean that individuation automatically follows an
established pattern. Rather, each person, including men in the second half of life, individuate in
their own unique way. This uniqueness prompts Jungian scholars to continually refine their
understanding of the theory of individuation and its experience for diverse people.
Although the individuation process is a natural part of the life cycle, to help foster its
development requires Catholic men to make conscious decisions that may jeopardize their social
status and security. Nevertheless, in risking their place in society and the loss of security, they
will discover opportunities to uncover aspects of their psyche they have previously denied or
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suppressed. Although the internal journey into the psyche can be frightening, it is a necessary
step for Catholic men who sincerely desire wellness and wholeness when they reach midlife. As
Stein proposes:
A process of individuation requires questioning one’s own most cherished cultural
certainties and dearly held convictions. It means letting go of earlier
identifications and being open to exploring what is unknown and often
distasteful . . . . There must be an open attitude toward the “alien other” and a
willingness to engage in dialogue with that foreign element. This calls for
integrating the foreign element in oneself, the repressed, the shadow, the
frightened, and the forgotten.158
Men steeped in traditional masculine values that accentuate security may resist Stein’s usage of
words like questioning, letting go, engage, and integrating required to advance the individuation
process. Rather than resisting the process of individuation, Catholic men who desire spiritual
wholeness must be willing to undergo deep introspection that will lead them to greater
consciousness of their emotions. These emotions may elicit regret over the excessive time they
spent working to advance their careers, rather than sharing quality time with their families.
Additionally, men engaged in this process will second-guess their career choices and daydream
about starting new ones. Furthermore, some men will reevaluate their personal convictions
concerning gender, sexuality, and social status. By letting go of stereotypical views of
masculinity, exemplified by the struggle for power and prestige, Catholic men traveling the midlife passage will slowly come to an understanding of who they truly are and who they truly want
to become in the years ahead.
Catholic men, along with others, have been socially conditioned to identify “success”
with positions of power and prestige. The Shadow King archetype may be a contributing factor
in this development. They are reluctant to “let go” of the trappings of hegemonic masculinity.
Nevertheless, as they journey through midlife and the process of individuation unfolds, they
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begin to assess the stereotypes concerning manhood they’ve clung to for decades. If they accept
new “attitudes of openness” and start recognizing the “foreign elements” that are being generated
from their psyche, Catholic men confront their “shadow.” This confrontation leads to greater
awareness of their long-held attitudes toward racism, sexism, and homophobia. Additionally, as
unconscious material “leaks” from the shadow into the conscious ego, “successful” men come
face-to-face with their contempt for the marginalized, such as the addicted, homeless, and
mentally ill, who are living on the margins of society. The confrontation with the shadow is an
emotionally charged and demanding process and does not occur without courage and
determination. Men are capable of resisting the invitations for moral and spiritual growth that it
entails. In doing so, they miss an opportunity to embark on the path to individuation that leads to
psycho-spiritual wholeness. However, much like Jung, men in midlife who accept the
“confrontation with the unconscious” and emerge from it intact will begin an entirely new phase
of life. In the final analysis, if Catholic men are willing to embrace the psychic material
emanating from the shadow at midlife, they are making a decision that will change the rest of
their lives.
Jung and Contemporary Catholic Men
Christopher Bryant illustrates the role of Jung’s work for contemporary Christian
spirituality. In response to those who want to dismiss Jung as an esoteric dreamer, he posits the
importance of that Jung’s theory on individuation has for Christian spirituality:
One of the truths that Jung has brought home to me is that the search for
individuation, for wholeness, is in no way incompatible with but is
complementary to the quest for union with God. This is not a new truth. Irenaeus
stated it in a different way many centuries ago in his often quoted, ‘The glory of
God is man fully alive’. But the coinage in which ancient truth was expressed
needs to be minted anew if it is to circulate freely in the world of the late
twentieth century. Jung’s twentieth-century voice brings his truth home with a
wealth of illustration; and I believe he can be of unique service to Christian
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pastors in this age of religious pluralism, when truth must be experienced if it is to
be believed.159
Bryant’s heartfelt words express the feelings of many Christians who have embraced Jungian
psychology and made it part of their spiritual repertoire. He emphasizes the importance of
experience for the development of spiritual wellbeing. If truth can be found through spiritual
experience, then the experiences of Catholic men in midlife must be approached with reverence.
Those who minister to Catholic men, who have reached the second half of life, should
heed the words of Bryant. He is supporting the idea that Jungian psychology offers benefits to
those men, who are embarking on another the second stage of their spiritual journey.160 Jung’s
psychology, although dense and difficult to grasp at times, provides Catholic men a source for
guidance for their spiritual journey. Jung’s insights, especially those concerning archetypes and
individuation, offer men a novel way to examine their own lives, with the hope of attaining
greater self-awareness and understanding. Furthermore, priests, deacons, pastoral counselors, and
spiritual advisors will be better prepared to provide to guidance to others by implementing Jung’s
theories into their ministry. Nevertheless, traditionalist Catholics who reject appropriating
psychology for Christian faith will most likely resist this implementation. Regardless, midlife is
an opportune time to help re-evangelize an entire generation of men who have become
disillusioned with the Church. In an attempt to do so, the Church must first acknowledge and
confront the darkness of its own shadow with the hope of providing Catholic men with an
authentic spirituality that will meet their specific needs. This will be difficult because the path to
individuation is not only challenging for men at midlife, but for institutions as well.
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Conclusion
This study has provided an explanation of Jung’s theories on the components of the
psyche, archetypes, and the process of individuation. Its intent was to construct a foundation for
examining the spirituality of Catholic men as they navigate their way through midlife. Specific
attention was given to Jungian archetypes, in particular those traditionally associated with men:
King, Warrior, Magician, and Lover. In addition, an explanation of the process of individuation
was introduced to provide a basis for exploring the spiritual journey of Catholic men in midlife.
In the next chapter, the challenges and changes men during midlife will be examined. It will
investigate the implications of the mid-life crisis and the mid-life for men during the second half
of life.
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CHAPTER THREE: THE CHANGES AND CHALLENGES OF MIDLIFE
Introduction

At midlife, Ignatius of Loyola (1491-1556) was transformed from a gallant soldier, filled
with bravado and hubris, to humble religious pilgrim, who would eventually found the Society of
Jesus. This transformation began when he suffered life-threatening injuries while in battle.
During the months he spent recovering, Ignatius was thrust into a “crisis,” sending him on a
quest in search of deeper meaning and greater purpose to life. At the time of his crisis, Ignatius
was nearly thirty years old. Although the average life expectancy for men is much longer today
than it was in the Sixteenth century, since Ignatius died when he was sixty-five, the start of his
transformation from a soldier to “soldier for Christ” can be considered his midlife.
This chapter takes up the topic of Catholic men who have arrived at the midlife. Much
like Ignatius of Loyola, these men have reached a time when they begin an evaluation of whether
they are living authentically and fully. Either by chance or by choice, they have reached
crossroads that force them to decide what they still hope to accomplish with the second half of
life. Some suffer serious setbacks to their health, such as heart attacks or prostate cancer. Others
lose their jobs as the result of downsizing or termination, forcing them to look for new
employment. Some “burn out” and no longer have the desire, nor the energy, to continue in their
current occupations. Furthermore, a number of men will divorce, and for the first time in decades
live alone without the support of their wives. Moreover, during midlife, parents of men may
become seriously ill, or recently have died, forcing them for the first time to seriously
contemplate their own mortality. As a result of these experiences, some men fall into a deep
depression that requires clinical treatment. Others resort to alcohol, drugs, gambling, or other
means to self-medicate their feelings of alienation and loneliness. These examples represent only
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a few aspects of the complex nature of what has popularly become known as the “Mid-Life
Crisis.”
Not only does midlife bring significant emotional, psychological, and social challenges, it
also provides Catholic men with opportunities for self-appraisal, personal growth, and spiritual
transformation. Although “crisis” is often interpreted as something negative, the changes that
occur during midlife are not necessarily detrimental to one’s health and well-being—in fact they
can be rewarding. Due to the changes in their lives, Catholic men tend to begin exploring new
avenues for creativity. In stage 7 of his psychological development theory, Erik Erikson’s calls
this need to be creative “generativity.”161 This is indicative of Catholic men, who at midlife still
have the desire to make positive contributions to church and society. Furthermore, the changes
to their life structure motivate some men to return to the aspirations and dreams they put aside
earlier in life. In doing so, they begin looking for new avenues for self-expression that may
include learning to play an instrument, speak a foreign language, or paint. Additionally, at
midlife, it is not unusual for Catholic men to seek ways to “pay it forward” by sharing the skills
and talents they honed during their careers with others. For example, an attorney may begin
representing the disenfranchised following years of striving to become a partner in the firm.
Some will, after spending decades climbing the corporate later, redirect their energy toward
working for a non-profit. Although some men do divorce, and subsequently enter relationships
with other women, others go to counseling to help revitalize their marriage. Lastly, at midlife,
Catholic men traveling the spiritual journey receive an invitation for spiritual renewal. For
example, men who identify as “lapsed Catholics” may experience, after many years of apathy, a
deep desire for authentic spirituality. This “quest” leads them to either rejoin the Church or find
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new avenues for prayer and worship. Consequently, not only is midlife a time of trial and
tribulation, it can also be a time of discovery and transformation.
This study will focus on the psychological and spiritual development of Catholic men
who have reached midlife. First, it will begin by examining some of the popular metaphors used
to describe the midlife. Second, it will examine how the writings of Carl Jung gave special focus
to the mid-life years. Third, an exploration of the mid-life crisis will include: (1) how it
developed, (2) misconceptions surrounding it, (3) a clarification of its true nature, (4) its
structure, and (5) the changes and challenges it presents to men. Fourth, it will explain how the
mid-life crisis consists of a crisis of limits, meaning, and faith for men. Lastly, it will provide an
offering of the spiritual blessing that arrives with midlife.
Metaphors for Midlife
Although midlife is often associated with the familiar “Crisis,” metaphors such as
“Journey,” “Passage,” and “Season” have been used to illustrate the transition that occurs during
this particular stage of the life cycle.
The “Journey” metaphor is commonly used by a number of writers in describing the
transitions that occur throughout the life cycle.162 Gerald O’Collins, S.J., utilizes this metaphor in
describing the spiritual development that coincides with midlife. He asserts that in between the
first journey, where one emerges from childhood into adulthood, and the third journey, which is
the final movement toward one’s death, lies the “Second Journey.” Although other authors do
resort to the “Journey” metaphor, in his Second Journey: Spiritual Awareness and the Mid-Life
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Crisis, O’Collins focuses exclusively on its importance.163 Although he believes the second
journey starts with midlife, he is reluctant to assign it to any specific decade of adulthood.
Furthermore, he considers “the second journey” a time of new discovery. However, he cautions
those taking this journey about the possibility of setting their course toward “counterfeit
destinations.”164 Thus, while it is true that responding to the invitations of the “second journey”
requires trusting in God’s Providence, O’Collins cautions against recklessly abandoning one’s
daily responsibilities. He warns those who feel the time has come for them to fulfill the dreams
of their youth: “There exists a clear danger of settling for some counterfeit destination rather than
moving towards that true journey’s end to which the traveller is called.”165 Historically, Ignatius
of Loyola popularized the journey metaphor when referring to himself as “the pilgrim” in his
autobiography. Among today’s spiritual writers, the idea of embarking on a “Spiritual Journey”
continues to be a popular metaphor for describing spiritual development.
In describing the changes and challenges Catholic men face at midlife, writers have at
times resorted to the term “Middle Passage.” Although it may be less historically based than the
journey metaphor, recently it has become popular. In the titles of six of her books, writer Gail
Sheehy has included some form of the “Passage” metaphor. In her New York Times bestseller,
Understanding Men’s Passages, she focuses exclusively on the trials and tribulations men face
during their midlife years. In one section, entitled “Who’s Afraid of Male Menopause?” she
focuses on how the sex-drive of men changes throughout the life cycle. In another chapter
entitled “Master’s Tournament Sex,” she describes the sex patterns of men who are between the
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ages of 40 and 55 years old. While she acknowledges that health problems that arise during
midlife adversely impact sexual function, she believes that if men stay healthy they can be
sexually intimate throughout midlife.166 Rather than stop having sex all together, she encourages
them to explore new ways of sharing in intimacy.
James Hollis is another writer who utilizes the “Middle Passage” metaphor to describe
the blessing and challenges men experience at midlife. He points out, “The Middle Passage is an
occasion for redefining and reorienting the personality, a rite of passage between extended
adolescence of first adulthood and our inevitable appointment with old age and mortality.”167
Furthermore, “those who travel the passage consciously render their lives more meaningful.
Those who do not, remain prisoners of childhood, however successful they may appear in outer
life.”168 Overall, midlife can be a time when men become consciously more aware of aspects of
themselves previously undetected. This development, however, require a willingness to do the
necessary “soul work” and accept the struggles and sorrow that comes with it.
Daniel Levinson, and his cohort of researchers at Yale, described various stages of the
life cycle as “Seasons” in outlining the stages of psychological development. For Levinson, the
“Seasons” of a man’s life is a time in the life cycle that is in constant transition. In what later
came be to be known as the “Yale Group,” Levinson and his team conducted a longitudinal study
of forty men between the ages of 35 to 45. He dubbed this age range the “mid-life decade,”
because he believed the shift from “youth” to “middle age” occurred at this time. This shift is
similar to a “transition,” involving a fundamental change in the fabric of one’s life. Levinson
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concluded that the average length of each transition was 4-5 years, with 3 years as a minimum
and 6 as the maximum length of time. He considers each “transition” to function like a bridge
between eras (“time of life” in the broadest sense) and incorporates aspects from both eras. Thus,
throughout the life cycle, men go through different “seasons” of human development.
Additionally, Levinson helped develop the concept of a “life-structure” as the “underlying
pattern or design of a person’s life at a given time.” For Catholic men, who are in midlife, this
means some have a life-structure consisting of a long-term marriage, adult children,
grandchildren, and successful careers. The life-structures of other men may include being single
by choice or due to divorce, or being widowed, as well as continuing to work or enjoying
retirement. It is not uncommon for the life-structures of men to undergo changes during the
midlife “Season.”

CARL JUNG AND THE SECOND HALF OF LIFE
C.G. Jung (1875-1961) has been called the father of the modern study of human
development169 because his writings were instrumental for understanding the complex nature of
midlife. Relying primarily on his personal experiences, and those of his patients, Jung focused
specifically on the difficulties and possibilities that occur at midlife. He was concerned that this
stage of the life-cycle had been grossly overlooked. He observed: “Wholly unprepared, they
embark upon the second half of life. Or are there colleges for forty-years-olds which prepare
them for their coming life and its demands as the ordinary colleges introduce our young people
to a knowledge of the world and life?”170 He writes these passionate words:
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Thoroughly unprepared we take the step into the afternoon of life; worse still, we
take the step into the false presumption that our truths and ideals will serve us
hitherto. But we cannot live the afternoon of life according to the programme of
life’s morning—for what was great in the morning will be little at evening, and
what was true will at evening become a lie.171
We can see that Jung believed that a lack of preparation for the second half of life has serious
repercussions for psycho-spiritual development. He did, however, firmly believed that in the
second half of life men are capable of being productive.
Jung’s disillusionment with institutional religion stemmed from what he perceived as its
inability to provide healing that was needed following World War I. In the aftermath of massive
death and destruction, he felt the Church was incapable of offsetting the emotional and
psychological trauma that permeated throughout Christian Europe. Jung concluded that the
Church, as well as other institutional religions, no longer met modern man’s need for psychic
integration and healing. He reminisced about a time when religions traditions offered this
necessary support:
I said just now that we have no schools for forty-year-olds. This is not quite true.
Our religions were such schools in the past, but how many people regard them as
such today? How many of us older persons have really been brought up in such a
school and prepared for the second half of life, for old age, death and eternity?172
Jung raises a number of questions: (1) Why has Christianity lost its ability to provide the
necessary “schooling” to prepare men for the second half of life? (2) In what way did the Church
provide this “schooling” in the past? (3) What can the Church do to provide the necessary
“schooling” needed to support men during the mid-life journey?
Carl Jung proposed that life is divided into two halves. Although much of the
psychological research of his day focused on the first half of life, Jung directed a significant
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amount of his energy into studying the psychological development that occurred during the
second half of life. He believed that much of the first half of life was spent in developing the ego,
involving how men are related to the outside world. Two of the essential psychological tasks of
this stage are developing a sense of identity and emotional security. Although it is healthy and
natural to work on these tasks, they are limited in scope by their inability to provide a deeper
understanding of a man’s true identity. This has implications for Catholic men seeking an
authentic male spirituality. During their “quest for success,” the importance of financial status
begins to wane, providing men with new possibilities for personal and spiritual development.
Hollis notes:
The second half of life presents a rich possibility for spiritual enlargement, for we
are never going to have greater powers of choice, never have more lessons of
history from which to learn, and never possess more emotional resilience, more
insight into what works for us and what does not, or a deeper, sometimes more
desperate, conviction of the importance of getting our life back . . . . How, or even
whether, we finally use these accumulated strengths to redeem our life from our
history will count even more.173
Therefore, it is not uncommon for Catholic men during midlife to start to feel that a sense of
urgency has set in. This can result in them making impulsive decisions that radically change their
life-structure. On the other hand, this sense of urgency can also inspire Catholic men, who have
been strengthened by their first-half of life, to begin the arduous task of finding new means of
spiritual expression. In their search for a more authentic, deeper spirituality, it is not uncommon
for Catholic men to experience some form of crisis.
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THE MID-LIFE CRISIS
Origins of the Mid-life Crisis
The Canadian physician and psychoanalysis Elliot Jaques is credited with transforming
the midlife crisis from an obscure psychological theory to a ubiquitous phenomenon.174 Although
Erik Erickson also used the word “crisis” to describe the struggle that occurs at each stage of the
life cycle,175 it was Jaques, who, at a conference of fellow physicians in London in 1957, first
offered a modern clinical explanation for this concept. Although it did not gain much attention at
the time, it attained widespread recognition following the publication of his “Death and the
Midlife Crisis” in 1965. Jaques believed that during midlife, the crisis men experience is the
result of a growing awareness of their own death. He writes, “Entry upon the psychological sense
of the reality and inevitability of one’s own personal death, that is the central and crucial feature
of the mid-life phase—the feature which precipitates the crucial feature of the period.”176 While
most men establish a career and support a family during the first half of life, at midlife these
activities no longer shield them from the reality of their own death. Until then, the concept of
personal death has been avoided, denied, or suppressed. Consequently, the inevitability of their
own death hits home with full force, especially for those men who have overly identified with
what they “do,” rather than who they are. Emphasizing the impact the conscious recognition of
their death has in midlife, Jaques asserts, “The mid-life crisis thrusts it forward with great
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intensity and it can no longer be pushed aside if life in not to be impoverished.”177 The intensity
of this experience leads to a “race against time” bent on accomplishing goals that have been
placed aside earlier in life. When Catholic men, who have reached midlife, come to recognize
that they too will eventually face death, a deep depression may ensue. Although Jaques contends
that the “essence of midlife crisis is revealed in the most full and rounded form in the lives of the
great,” like Bach,178 the mid-life crisis has serious implications for Catholic men regardless of
status or level of greatness.
Misunderstandings about the Mid-life Crisis
Although it has been decades since Jaques introduced his theory, there continues to be
general misconceptions concerning the mid-life crisis. Since the 1960s, “mid-life crisis” has
frequently been criticized, dismissed, and exploited by those who lack a solid psychological
understanding of what it entails. It has been dismissed at times because it has been closely
associated with middle-aged married men who impulsively buy sports car or have affairs with
younger women. In contrast with these, Murray Stein contends there are more significant reasons
why the “mid-life crisis” is dismissed:
The “midlife crisis” is the subject of much defensive humor because it is
frightening, often marked by massive eruption of what seems to be regressiondriven libido. The acutely intense emotionality, the touchy moodiness, the rash
impulsiveness—states of mind and feeling and patterns of behavior that are
unusually more associated with adolescents and small children then with their
parents—disrupt the functioning of ‘normal’ adult ego-consciousness. Adults are
not supposed to act like this.179
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In other words, the mid-life crisis is very serious and should not be dismissed because it has
repercussions for mental health warranting considerable concern. The emotional fallout it
generates is not only disruptive, but can additionally be debilitating. In fact, some men make
radical changes to their life-structure, such as divorce, others will spiral into deep depression.
Therefore, the “crisis” that ensues during midlife must be approached with a considerable
amount of sensitivity. If the crisis is handled with attentive care and professional support, it has
the potential to be spiritually transformative. Otherwise, if it is dismissed as an excuse for
irresponsible behavior, the emotional and psychological fallout it brings can be devastating.
Understanding the Mid-life Crisis
Today, there continues to be misunderstandings surrounding the mid-life crisis. This has
fostered questions, such as: Is it an authentic psychological phenomenon or has it been conjured
up to excuse men from commitment? Are all men susceptible to a mid-life crisis? How can
Catholic men recognize they are in the midst of a mid-life crisis? Sharp proposes “a midlife
crisis is marked by the sudden appearance of atypical moods and behavior patterns.”180 While
Sharp’s explanation may provide a basic understanding, a more detailed response is needed to
help Catholic men grasp its complexity and cope with the changes and challenges it brings. To
help meet this need, this study will examine the complex nature of the mid-life crisis.
Additionally, it will provide a framework for investigating the intricacies of what the mid-life
crisis entails. Furthermore, it will examine what changes and challenges Catholic men face as
they attempt to navigate their way through this tumultuous time of their life.
To determine whether Catholic men are in mid-life crisis can be a difficult task. Although
there is no exact formula to make this determination, there are a variety of telltale signs that
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indicate that something is wrong. Jung suggested that one sign involves men getting the sense
that the way they are living is no longer sufficient to meet the challenges they face in the second
half of life. One way for men to deal with these challenges is for them to deny them because by
admitting they are in full-blown “crisis” they need to acknowledge they no longer have complete
control over their lives. By acknowledging this lack of control while in midlife men admit their
need for assistance. This leaves them vulnerable, challenging the belief that men must be strong
and self-reliant. If they are going to be able to survive this crisis, however, men need to shed
stereotypes of masculinity they developed in the first half of life and broaden their understanding
of manhood that incorporates interdependence with independence. To better facilitate this
process, men need to seek guidance from mentors or ministers to help them grasp the depth of
their mid-life crisis and develop strategies for coping with it.
When they reach midlife, Catholic men will at times begin feeling some dissatisfaction
with their relationships, jobs, and responsibilities. They no longer find joy in their marriages and
they start to question if they really love their wives. Additionally, they no longer find satisfaction
in doing their work or fulfilling their responsibilities at home. Furthermore, they become
disillusioned with the direction of their life and question why they have wasted their time and
talents on things that no longer are important to them. As with adolescents, men who are in midlife crisis, exhibit inconsistent moods and patterns of behavior. While these sudden changes may
be indicative of developments occurring on an unconscious level, there may also be signs of
more serious challenges on the horizon. Daryl Sharp points out how devastating the effects of a
mid-life crisis can be:
They suffer terrible moods that gnaw at their innards. They have dark thoughts,
suspicions and fantasies that give them no peace. Their outlook is bleak. They
lose their energy and ambition, they are anxious and feel they’ve missed the boat.
They may ascribe their moods to the loss of a loved one, an unsatisfactory
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relationship, problems at work or any number of circumstances. There is an
inability to adapt to change; they cannot meet new or unexpected situations in
their usual way. Sometimes there is a strong conscious conflict, but often there is
nothing they can put their finger on. Where before they could cope with the
vicissitudes of life, now they cannot. Life has no meaning. They hurt and they
have thoughts of suicide.181
It is clear from this description that a mid-life crisis can trigger the onset of one of the most
crucial stages in a man’s life. Although sudden mood swings may simply be an indication of
restlessness related to ongoing changes occurring in midlife, they may be far more serious. In
fact, in certain cases, these sudden mood swings may be indicative, as Stein proposes, of
underlying thoughts of suicide. In sum, the changes that develop at midlife can dramatically
impact the lives of men. These changes bring an assortment of challenges that Catholic men must
face if they truly desire to individuate.
At midlife men are prone to interpret the changes they undergo strictly in a negative way.
In trying to cope with these changes, Catholic men need to decide what they are willing to “let
go” of and what they truly desire to “hold on” to. This decision often leads to conflict over how
men view themselves and the vision they have for the future. Underlying this conflict is a
confrontation with the social expectations for men they have internalized. Because men often
associate self-worth with financial status, the transition from being a “doer” to simply “being”
can be dramatic as Jett Psaris notes:
When we enter midlife, which always includes some form of slowing down or
stopping, many of us panic. Those of us living in Western, industrialized societies
have been indoctrinated with the cultural mandate to move forward and succeed –
to “do” rather than to “be.” In these cultures, stopping is equated with moving
backward. If we stop making money, stop accumulating things, or are no longer
achieving levels of recognition or productivity, we conclude that we are
stagnating or backsliding.182
181

Ibid. Italics added.

182

Jett Psaris Ph.D. Hidden Blessings: Midlife Crisis As a Spiritual Awakening. (Oakland, CA:
Sacred River Press, 2017), 26.

105

Thus, the possibility of shifting away from attitudes that consider the essence of men to be solely
connected with “doing,” rather than “being,” can be frightening. Nevertheless, this is necessary if
men are going to begin the quest for authentic masculinity and the path to individuation.
The Three Stages of Mid-Life Crisis
A mid-life crisis entails three stages of development: (1) entry, (2) duration, and (3)
resolution.183 Additionally, it involves characteristics of disorientation, ambivalence, and loss.
This study will now explore these main characteristics of the mid-life crisis with the goal of
better understanding its makeup and structure.
A mid-life crisis can originate from a single experience acting like a portal leading
Catholic men into the most challenging time in their life. This event may be profound and
traumatic involving the sudden death of a loved one, loss of a job, or diagnosis of a serious
illness. The effects of these experiences can be shocking, triggering the start of a mid-life crisis.
Although there are experiences that do not occur suddenly, such as changes in location or career,
they too can profound and send men into crisis. Furthermore, in response to sudden or
unexpected changes, Catholic men, who are in midlife, may start to question their abilities much
like Jung did during his mid-life crisis. Regardless of what sends them into crisis, changes in a
man’s life-structure that occur during midlife can seriously impact their health and well-being.

THE CHALLENGES OF MIDLIFE
During midlife, Catholic men experience a number of significant physical and emotional
changes. The most apparent are physical involving thinning or loss of their hair, loss of physical
strength and stamina, and diminishing sex drive. These changes send men the clear message that
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they have passed their physical prime. Although they may try convincing themselves that with a
new exercise regime they can recapture the vitality of their youth, the time it takes to recover
following their workouts is indication of their wishful thinking. While a balanced diet and
regular exercise are beneficial for living a healthy lifestyle, at midlife Catholic men are
misguided in thinking they can “turn back the clock” and recapture their youth. In essence, they
have reached the point in life Jung named “the stroke of noon.” This is a signal that the first half
of life is coming to an end and the second half is just beginning.184
“The Stroke of Noon”
Beginning with the advent of the Industrial Age, men began viewing their work in an
entirely different way. Not only did it provide a way to earn a living and support their family, it
also became a way to compete with other men. This led men to believe how they earned a living
was a defining factor for their self-identity. When they are young it is not uncommon for boys to
be are asked: “What are you going to be when you grow up?” Underlying this question is the
assumption that the way men choose to earn a living is the most important aspect of a man’s
identity. Furthermore, in the years prior to midlife, men started basing their self-worth on the
amount of money they earned. Additionally, work became an important means of self-expression.
This begins to change when they reach midlife and encounter what Jung called “the stroke of
noon.” At “the stroke of noon,” men begin questioning their long-held assumptions concerning
what constitutes manhood. In doing so, they start realizing that the competitiveness they once
enjoyed in doing their jobs no longer is fulfilling. At midlife, they come to realize that a man’s
self-identity and self-worth are not exclusively determined by what he does.
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As Catholic men arrive at midlife, they begin slowing down and now must double their
efforts to fulfill their obligation at work and home. Perhaps for the first time, they fear they no
longer possess “fire in the belly” and lack the motivation to continue in their occupation. Men
worry that they have plateaued in their career and fewer opportunities for advancement or
promotion will come their way. In assessing their situation, some may seriously consider the
possibility of retirement. Although some Catholic men eventually adjust to these developments,
others will do anything in their power to deny or resist them. Regardless, these developments
demand that Catholic men appraise what they have accomplished in the first half of their lives
and what they hope to do with the rest. It is not uncommon for men in midlife to search new
avenues for self-expression or return to those from their past.
Carl Jung compared the first half of life with the rising of the sun as it ascends to its
zenith. Prior to this moment, in conformity to societal expectations, Catholic men focus primarily
on their external achievements, such as the place or position they hold in society. Consequently,
they recognize they spent little time reflecting on what they consider to be really important and
what they now desire in life. They have reached what Jung call the “stroke of noon.” He vividly
describes this moment:
At the stroke of noon the descent begins. And the descent means a reversal of all
the ideals and values that were cherished in the morning. The sun falls into
contradiction with itself. It is as though it should draw in the rays instead of
emitting them. Light and warmth decline and are at last distinguished.185
It is clear, at the “stroke of noon,” Catholic men begin experiencing significant dramatic changes.
As the descent begins, they ask: Are the values I have associated with masculinity, such as
money, power, and prestige defining of who I am? What is being called into question is a way of
life filled with unlimited potential and now they are entering a time of uncertainty and
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vulnerability. In reaction to the developments, it is not uncommon for Catholic men between the
ages of 35 and 45 to experience some type of crisis. Although the crisis that ensues can be
traumatic at times, it can also offer possibilities for self-expression, self-exploration and spiritual
growth.
The Struggle with Depression
Verifying the exact number of men who suffer from depression can be challenging
because they are often reluctant to speak about it. However, there is consensus among
psychologists that, at some point in their life, American men experience some form of depression.
Among these men are Catholics who attend Mass, support their parish, and strive to live Spiritfilled lives. Additionally, there are historical accounts of famous men, like Carl Jung and
Ignatius of Loyola, who had to struggle with depression. The lives of these men witness to the
fact that, although the onset of depression can at times be debilitating, if they can work through it,
they are capable of making significant contributions to church and society.
The depression Catholic men experience in the second half of life can be a tremendous
burden as well as an unexpected blessing. To better understand the burdens and blessings that
result from depression, this study will investigate how depression affects Catholic men who are
in midlife. First, it will provide an overview of the three different types of depression. Second, it
will examine some of the challenges Catholic men face as they struggle with depression. Finally,
it will explain how the struggle with depression can be a source of blessing.
There are three basic types of depression: biological, reactive, and dysthymic. The first
type has its basis in biology and, at times, is related to a man’s family history. The second,
named at times “reactive depression,” is described by James Hollis as being “appropriate to a
significant loss in our lives and tends to vary in intensity in proportion to the amount of energy
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invested in who and what was lost.”186 This loss may include the loss of loved ones, careers,
dreams, and health, leading Catholic men into crisis. As Carfagna explains:
Loss surfaces as a recurrent theme in all of the literature dealing with midlife and
its accompanying psychological and spiritual states. Midlifers have lost their
youth, with all its unlimited potential. Some have lost optimal health; others have
lost employment or spouses. Many have watched cherished dreams disappear.
Even those who seem from the outside to be personally connected and financially
secure begin to realize interiorly that the end of life may be closer than the
beginning. The end of life represents the greatest and most inescapable of losses.
As such, it threatens most deeply. Of all of life’s challenges, the realization of our
own finitude and the finitude of all things may be the one that is most inevitable
and the one for which we are least prepared.187
Men who experience one or more of these types of loss can fall into a deep depression. The
conscious recognition of their impending death is a contributing factor in its development. As
Studzinski states:
On an unconscious level, the more unrealistic hopes for security, fame, and
achievement which were operative in the first half of life also die as a person
makes compromises with reality. Even more painful is the acceptance of the
gradual physical deterioration, which is an inevitable consequence of the aging
process. As a person confronts their own death, they surrender the reality of
earthly immortality.188
Scholars have debates with the underlying cause of mid-life crisis in the confrontation
with death. Although he did not dismiss the fear of death, Jung felt the cause of crisis was
far more complex.189
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Mental health care professionals refer to the third type of depression as dysthymia. Unlike
the other types, this depression cannot be attributed to biochemistry or experiences of loss.
Rather, it is the result of an internal struggle between the ego and the psyche. Hollis explains,
“This form of depression is a manifestation of the autonomy of the psyche. The ego, the
conscious sense of who we are, wishes to invest energy in a certain direction, perhaps in service
to economic goals, but the soul has another agenda.”190 Dysthymic depression is at times
associated with boredom because what was once able to nourish the ego no longer sustains the
soul. Although men will say at times, “I feel depressed,” according to Carroll and Dyckman,
“depression represents the absence of emotion, a lack of responsiveness, therefore, it is not actual
feeling, but rather an inability to feel. In the technical sense, one does not ‘feel’ depressed.”191
Only recently have men started to speak openly about their struggles with depression.
Rock star Bruce Springsteen recently disclosed in his autobiography that he has struggled with
depression for many years.192 Springsteen’s disclosure is indicative of a growing willingness on
the part of men to discuss their depression. Nevertheless, as Archibald Hart states, “for most men,
depression is something not discussed or talked about, and this silence surrounding depression
actually perpetuates depression.”193 Although men have made great strides in talking about
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depression in recent times, attitudes that consider it as a sign of weakness and related to
femininity remain. Terrence Real, in his national bestseller I Don’t Want To Talk About It writes:
Depression carries, to many, a double stigma—the stigma of mental illness and
also the stigma of ‘feminine’ emotionality . . . . Depression in men—a condition
experienced as both shame-filled and shameful—goes largely unacknowledged
and unrecognized both by men who suffer and those who surround them.194
Clearly, the stigma surrounding depression continues to be a contributing factor in why families
are reluctant to openly discuss it. Family members are fearful that if they openly discuss a loved
one’s depression, they make matters worse. Terrence Real expresses how detrimental this can be
for men, “When we minimize a man’s depression, for fear of shaming him, we collude with the
cultural expectations of masculinity in a terrible way. We send the message that the man who is
struggling should not expect help. He must be ‘self-reliant.’”195
Although depression can be debilitating at times, it can also offer men blessings by
providing them with opportunities to better understand why they feel certain ways and why they
do certain things. Thomas Moore suggests, “Depression may be as important a channel for
valuable ‘negative’ feelings, as expressions of affection are for the emotions of love . . . .
Melancholy gives the soul an opportunity to express a side of its nature that is as valid as any
other, but is hidden out of distaste for its darkness and bitterness.”196 Hollis describes ventures
into depression as “Swampland Visitations.”197 Much like Moore, Hollis sees depression that
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men experience in the second half of life as invitations for them to recover a deeper dimension of
their psyche:
An intrapsychic depression is thus an invitation to the recovery of a deeper
dimension, a reorientation of the surface of life to its depths. In coming to
acknowledge the agenda that the depression solicits may occasion greater anxiety,
but the agitation of growth, change, the movement into a larger life is far
preferable to the misery of diminishing, life-thwarting depression.198
In the final analysis, in fully embracing “the movement into a larger life” that accompanies
depression that develops in midlife, Catholic men must be willing to face an ocean of sadness
that lurks deep inside them. At midlife, men receive a blessing offering possibilities for spiritual
awakening. To accept this blessing, they must be willing to “turn inward” to investigate the
source of their anger and sorrow.
Physical and Psychological Breakdown
As they reach midlife, Catholic men undergo “breakdowns” that are manifested in
physical and psychological ways. Physical challenges, such as arthritis, cancer, and heart attack
are a sample of the physical “breakdowns” men have during midlife. As they reach midlife,
Catholic men become susceptible to disease and serious illness. While they may recognize they
have lost physical strength and stamina, experiences of serious illness can be alarming.
Nevertheless, these illnesses provide Catholic men with the necessary time that is important for
introspection and “soul-searching.” During this time of “soul-searching,” they can begin to
evaluate if they are living in accordance with their true values. As a result, they come to better
understand the source of their anger, alienation, and destructive behavior. Furthermore, other
setbacks, such as the loss of employment, retirement, and divorce, may also serve as catalysts in
“breaking down” false attitudes that prohibited them from attaining a healthy understanding of
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masculinity in the first half of life. The physical challenges men experience during the mid-life
years can help them breakthrough stereotypes of the strong, stoic, and sexually-obsessed male.
The psychological breakdown that occurs in Catholic men during midlife is directly
related to their growing awareness of the inevitability of their own death. Stein poignantly
remarks:
The pivotal experience of the psychological change that unfolds at midlife, and
the element that most unmistakably declares its uniqueness and brings it to its
deepest meaning, is the lucid realization of death as life’s personal, fated
conclusion. The chilling awareness of this fact grips a person’s consciousness at
midlife as it has not gripped it before, and the sense of an absolute limit to
personal extension in time spreads into every corner of consciousness and affects
everything it touches.199
This “midlife death anxiety,” as it is commonly called, comes with full force at midlife and
penetrates deep into the thoughts of men. The myth that they are invincible is crushed. This
“death” is necessary, however, for transforming men from first half of life to second half of life
spirituality. Those men who do undergo this type of “death” enter into a “living hell” of anxiety.
Nevertheless, in taking this journey through “hell,” men are following a path that leads to
psychological and spiritual transformation. This transformation involves dying to the man they
once were and a rising to the man God has called them to be. During this breakdown, it is not
uncommon for men in midlife to come to the realization that the personas they resorted to during
the first half of life no longer fulfill their needs in the second half. By disassociating from these
personas, men experience a change of heart that predisposes them to spiritually “breakthrough”
barriers of understanding that inhibit their relationships with other men, women, and God.

199

Murray Stein, In Midlife: A Jungian Perspective. 107-108.

114

THREE TYPES OF MID-LIFE CRISIS
In the years following Elliot Jaques’ seminal essay, numerous Jungian authors have
attempted to provide a cogent explanation for the mid-life crisis.200 Rosemary Carfagna proposes
that the crisis that emerges at midlife is three-dimensional consisting of a crises of limits,
meaning, and faith.201 Catholic men, who experience these three types of crisis, feel as if their
world is collapsing. They start worrying whether their life now reflects the dreams they held
when they were younger. Moreover, at midlife, men who are in the midst of crisis, begin
questioning whether they will have enough time and sufficient energy to accomplish what they
want to do with the time they still have left.
A Crisis of Limits
Following decades of striving to advance their career, support their family, and elevate
their social status, as Catholic men enter midlife they start realizing that they reached a pivotal
crossroad in their lives. Following sincere self-reflection, they recognize they have passed their
physical and professional prime. This is difficult for some men to accept, especially if they based
their self-worth on their physical appearance and professional accomplishments. Nevertheless,
their thinning hair and sagging muscles are tangible reminders that the first half of life is ending.
Additionally, these developments force them to evaluate whether their current lifestyle truly
reflects their deepest values. Although men may refuse to accept that it now requires more time
and greater effort for them to complete basic tasks, at midlife this reality becomes more apparent.
Additionally, the aches and pains they feel in the morning are reminders that their bodies have
begun to break down as well. Men will perceive this loss of physical strength and stamina as a
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threat to their masculinity. They shudder to think that they “no longer have what it takes to be
real men.” This leads some to engage in reckless activities in an attempt to retrieve their “glory
days.” Others engage in extra-marital affairs in an attempt to prove their virility. In certain cases,
a growing number of men will spiral into a depression. Regardless of how they react to these
changes, men are faced with a choice whether to deny these changes, overcompensate for them,
or accept them as invitations for self-awareness and spiritual growth.
A quick glance at the advertisements in the media reveals a general uneasiness among
Americans with aging. Diets and exercise routines are used not only to promote healthy living,
but they are also marketed as a way to forestall old age. Underlying the aversion to growing old
is a gnawing fear of death. In his assessment of this fear Hollis states:
America in particular has a problem with the central fact of life, that we are all
dying . . . . During the Middle Passage both the magical thinking of childhood and
heroic thinking of the first adulthood are replaced by the grim awareness of time
and finitude. The same force, eros, which brings us life, also consumes us.202
The aversion to death has led to America’s obsession with staying young. Influenced by the
media messages that emphasize one’s youth, when men reach midlife they are caught off-guard
by the realization of the inevitability of their own death. This can be traumatic, even for men of
deep faith. Nevertheless, when transitioning from the first half of life to the second, men must
confront the truth of their death. They can lessen their turmoil only if they are able to accept that
growing old and dying are part of the human experience. Evelyn and James Whitehead note,
“Not all of these changes need be, or are experienced as negative. Personal planning and
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effective social policy can lessen the impact of losses from the aging process. But the change and
loss are part of human aging. Diminishment and death are its companions.”203
Accepting their diminishing physical and cognitive abilities can prove challenging for
Catholic men when they reach midlife. It is not uncommon for men to fight the aging process
with all their strength. They have, however, without knowing it, from the onset of mid-life, been
undergoing “small deaths” or “pseudo-deaths.” As co-authors Janice Brewi and Anne Brennan
remark:
Our human life cycle is made up of births and deaths. Even as our first birth
means death to life in the womb and our second birth as a youth, following the
adolescent transition, means death to childhood, so does our birth in the mid-life
period mean death to our youth. Death to our youth can seem like a tragic thing in
our youth-oriented culture. But as one reaches the end of youth perhaps sometime
between the ages of thirty-five and forty-five, the things of youth no longer
nourish us as they did before.204
The ability to accept that childhood and adolescence, as well as midlife, eventually come to an
end is essential for developing a pathway to individuation. This is not, however, the message
promoted by American culture, which considers aging as something to avoid at all cost.
Nevertheless, a willingness to accept the fact that people age is never easy and can lead to a
period of discontent. Again, we hear from Brewi and Brennan,
Very often without knowing why, and apparently for no reason, a person reaches
the season of discontent. This very discontent is a sign that a new pasture is
needed. It is a call to a new way of life, a new orientation. It is a fork in the
journey. It is a foreshadowing of a change of life that is both psychological and
spiritual.205
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This foreshadowing of a “change of life” is often denied or suppressed by men; nevertheless, if
men are going to take the necessary steps toward individuation, they must make peace with it.
They may never reach the point when they can echo St. Francis of Assisi: “Praise to You, my
Lord through Sister Death, from who no-one living can escape.”206
As Catholic men continue to experience a crisis of limits the inevitability of their own
death becomes significantly more prominent in the minds. It is not uncommon for them to have
experienced the death of a parent, spouse, or close friend, raising their awareness of their
inevitability of their own death. In doing so, they become more conscious that they can suddenly
die without warning. Rather than periodically thinking about the limitation and finality of their
own life, thoughts of death surface on a regular basis. No longer can they deny or avoid the fact
that they too will die. Coming to terms with the inevitability of their death can be agonizing.
However, if they are able to embrace the fact that they too will die, Catholic men begin the slow
process of “letting go” of the first half of life. This process requires a deconstruction of their egos.
Following this deconstruction, the arduous task of reconstructing a new identity for the second
half of life begins. To help facilitate this process, Catholic men must determine which aspects of
their self-identity they are willing to surrender and those they want to hold on to. In making this
decision they are taking a necessary step toward individuation.
A Crisis of Meaning
A second type of crisis Catholic men undergo during midlife is one of meaning. Suddenly,
the relationships they have with family and friends no longer bring them meaning. Furthermore,
they no longer find meaning in the careers that once provided fulfillment and were a source of
pride. In her assessment of this phenomenon, Carfagna states that “nothing could be more
Francis of Assisi, “Canticle of Brother Sun and Sister Moon of St. Francis of Assisi.” Catholic
Online. March 14, 2020.
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threatening for a responsible adult than sensing that all they have accomplished, all they have
made of themselves, might be unimportant or even irrelevant.”207 At this point in life, men
confront the reality of loss of physical abilities, career opportunities, importance in the
workplace, and status in society. This can demoralize men leaving them feeling inadequate and
inferior, and they may conclude that there is something wrong with them. It is then that they are
offered an invitation to search for new ways of bringing purpose and meaning to their lives that
transcend cultural markers of marriage, career, and social status.
Experiencing a crisis of meaning during midlife can be disorienting for Catholic men.
This disorientation exposes them to feelings of emptiness and opens a void in their life.208 They
question why the achievements of the first half of life, such as career, marriage, and fatherhood,
that once filled them with joy, no long do. They feel as if their life has fragmented and lacks both
unity and cohesion. Furthermore, they feel apprehensive that in their search for meaning they
will be required to venture into uncharted areas of their psyche. Nevertheless, if Catholic men
truly desire a deep authentic spirituality, they need not to act not only with courage but also with
faith. In taking this leap of faith, Catholic men are blessed with an opportunity to grow in the
love of God and develop authentic spirituality.
A Crisis of Faith
In addition to the crises of limits and of meaning Catholic men face at midlife, they also
experience a crisis of faith. Those who experience a crisis of faith feel it is like “falling into a
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dark abyss.”209 Spiritual practices—such as prayer, worship, and devotion—that once sustained
their spiritual life, no longer prove satisfactory. Rather than feeling God’s presence, they feel as
if they have been abandoned. Where there once were feelings of consolation, now they are only
desolation and a growing sense of emptiness. As Richo notes:
The void is the terrifying sense of irremediable desolation that occurs for all of us
from time to time in life. Sometimes it is triggered by a crisis or loss. Sometimes
it happens for no apparent reason. It can vanish as mysteriously as it arrives. The
void confronts us with a stubborn silence beyond our ability to escape it or
interrupt it. The dark night of enriching gloom is felt only as emptiness, vacancy,
and a wilderness with no basis. No amount of self-esteem can override or evade it.
It is a condition beyond conditions.210
This “dark night of enriching gloom” is in stark contrast with experiences of consolation
encountered earlier in life. This “condition beyond conditions” is not only terrifying but
humbling as well. Faith-filled Catholic men, who have spent many years traveling the spiritual
journey, no longer feel as if God is present to or with them. Rather than feeling guided by God,
they feel lost. In reaction, some men will outright abandon the spiritual journey, while others will
search for someone or something to help stabilize them during this tumultuous crisis. Their hope
for stability may inspire them to search for new possibilities for spiritual growth. Nonetheless, in
the earlier stages of this crisis there is no amount of prayer that will fill their sense of loss.
As troubling as “facing the void” may seem to be, it can also provide Catholic men with
opportunities to develop a deeper more personal faith. This development, however, requires a
willingness on the part of Catholic men to let go of beliefs about God carried over from the first
half of life. Richo expresses the significance of this: “[t]here is a letting go of the God designed
by our needs in favor of the God that does not yield to the design. Now we know if we are
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seeking the consolations of God or the God of all consolation who sometimes does not
console.”211 It becomes clear that the consolation experienced during the first half of life no
longer serves the spiritual needs of Catholic men in the second half. During a crisis of faith, if
Catholic men are willing to “face the void” with courage and faith they take a necessary and
noble step toward a deeper relationship with God.
Transitioning from “breaking down” to “breaking through” during midlife provides
Catholic men with an opportunity for spiritual renewal, although it comes with a cost. This cost
requires a willingness to surrender their lives to God. To enable them to do so, Carfagna notes,
“[I]n order to grow spiritually, we need to let go of the reins of our lives. When we make it, a
sincere act of faith feels like a shot in the dark. If we knew where we were going it would not be
faith.”212 The act of “letting go” is not easy for Catholic men, who during the first half of life
have gone to great lengths to control the trajectory of their lives. Nevertheless, if Catholic men
are going to deepen their relationship with God they must be willing to surrender control of their
lives. Furthermore, in “letting go,” at midlife, Catholic men must be willing to surrender false
notions of God they developed during the first half of life. By “letting go” of these images and
understanding of God constructed during the first half of their life, Catholic men are preparing
for a breakthrough that will bring them into deeper relationship with God.
A crisis of faith brings Catholic men in midlife to a “crossroads” in their spiritual journey.
At this point, they are confronted with choosing between surrendering their will to God or to
abandon the spiritual journey. It is worth noting that even ministers with well-developed
spirituality come face-to-face with this choice at some point in life. Consequently, during times
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of prayer, they will begin questioning whether their years of dedicated ministry were done in
good faith. Additionally, Catholic men, who are not ordained ministers but have a dedicated
spiritual life, also are vulnerable to this type of crisis. While in prayer they may begin doubting
whether God is listening or even if God exists. This can be an emotionally daunting experience,
as the Carmelite Margaret Dorgan explains:
Of all human experience, pain and loss in their devastating diminishment can
make us doubt the merciful love of our creator. Why, why, why, rises in our
throats. We feel ourselves trapped in our agony. Why believe in God, if God is so
aloof? Spiritually, we are very vulnerable. At worst, ‘demonic voices incite us to
doubt.’213
Clearly, the mid-life crisis of faith can be spiritually agonizing. Nevertheless, a crisis of faith, at
midlife, has the potential to bring Catholic men into deeper relationship with the living God.
A mid-life crisis of faith provides Catholic men with opportunities to encounter God in
new, dynamic ways. These opportunities happen following periods in which they struggled
during prayer and even when they began questioning the existence of God. Much like Augustine,
they eventually recognize that the God they have been seeking dwells within them. This
realization leads to totally different way of encountering God. According to Carfagna this
encounter is transformative:
The spirit, aware of God’s presence within us, in touch with the presence of God
in every person, event, and situation we encounter, including the retreating
dragons of the first half of life. In touch with God, we are free to relinquish any
falsity with which we propped up the acquired, external self. We can live simply,
forgive injuries, tolerate disappointments, and let go of useless anxieties.214
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A willingness, on the part of men, to “let go” of the “dragons of the first half of life” is necessary
for transforming the faith men held in the first half of life into that of the second half. Only after
surrendering to the providential love of God will they begin emerging from their crisis of faith.
Accepting that God within them, as well as others, fills men with the confidence to live Spirit-led
lives. Carfagna notes, “The midlife crisis clears the way for the emergence of the spirit, which is
united to God. We will never be alone again. We never were.”215 Thus, the mid-life crisis of faith
not only gives rise to significant challenges, it blesses men with opportunities for spiritual
renewal. This renewal will occur only when Catholic men, in the second half of life, can trust
that a loving God is inviting them into a deeper and more loving relationship.

THE SPIRITUALITY OF MEN DURING THE SECOND HALF OF LIFE
During the first half of life, men struggle to control untamed desires that consume both
mind and heart. These desires, at times called energies, are manifested in the words of Ronald
Rolheiser as “eros, restlessness, sexuality, the ache for intimacy, the push for achievement, the
search for a moral cause, the hunger for roots, and the longing for companionship and a place
that feels like home.”216 It is not easy for men to come to peace with these desires. If these
desires go untamed they have the potential to be demonic and to send one’s life on a destructive
path. However, although these desires never completely dissipate, after “the stroke of noon,”
they begin to wane. Then, the focus of spiritual struggle shifts from untamed desires to a desire
for deeper connection with ultimate reality. The shift from desires that are oriented toward
external gratification to those that are more internal in origin is essential for the process of
individuation.
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Spirituality during the second half of life entails the growing need for men to reconsider
their previous understanding of God. As Ronald Rolheiser notes, “The spiritual task of the
second-half of life, so different from the first, is to let go, to move to the nakedness that Job
describes.”217 This theme of “letting go” is essential for the spiritual development of Catholic
men. To help assist Catholic men in the “letting go” process and drive them into spiritual
“nakedness,” Rolheiser proposes five ways to detach from dominant forces characteristic of firsthalf of life spirituality. First, Catholic men must detach from their wounds and anger. All men
who make the journey into the second-half of life bring with them some form of woundedness.
Furthermore, Rolheiser suggests the most important task for Christians in the second half of life
spirituality is forgiveness of others, life, God, and themselves. Second, men need to detach from
their need to possess, to achieve, and to be the center of attention. To do so, they must become
more like grandparents who want to spotlight their grandchildren rather than themselves. Third,
men need to learn how to say good-bye to this world, life, and loved ones so they can prepare to
offer their inevitable death as a final gift to their families. Fourth, as they make the journey
through the second half of life, Rolheiser suggests that men “let go” of the complexity of their
lifestyle and learn to simplify their life. Finally, men must “let go” of the noise that surrounds
them and make a conscious effort to enter into silence on a more frequent basis. Rolheiser
acknowledges the difficulty in “letting go” and detaching from aspects of their life that were
embraced during the first half of life. Nevertheless, if Catholic men truly desire a spirituality that
serves their needs during the second half of life, it is necessary for them to “let go” and “let God.”
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A Second Calling at Midlife
In the second half of life, the experience of a mid-life crisis of faith provides Catholic
men with a radically new way of experiencing God. The transition from the first-half-of-life to
the second-half-of-life spirituality, which brings with it a level of doubt, is an invitation to enter
deeper into relationship with God. Although this “calling” occurs throughout a man’s life, at
midlife it becomes more profound. In initiating this “call” at midlife, God invites Catholic men
to greater love that requires them to “let go” of illusions that they are in full control of their life.
During adolescence, a time of rapid development, God offers young men a “first calling”
in a uniquely different way. This calling may manifest itself gradually at times or in other cases
in a dramatic singular event. Catholic men, typically as teenagers, receive this “calling” to come
to know God following the sacraments of Reconciliation, Holy Communion, and Confirmation.
Three characteristics are indicative of this calling. First, there is a startling new awareness that
they are not alone and are being accompanied by someone or something greater. Second, there is
the felt assurance that their new spiritual “companion” is not a figment of their imagination, but
is truly the living God. Third, young men experience a growing sense that they have been chosen
or elected by God in a deeply personal way. As Stoudt suggests, in response to this sense of
election, young men typically feel that God has called them in a unique way.218 However, there
are occasions in which men simultaneously feel both blessed and cursed. Stoudt writes,
In short, the experience of the call involves not only the sense of one’s
blessedness in the eyes of God but also at times that of one’s cursedness in the
eyes of the culture, which despite all its lip service to the Divine nevertheless
intuits that the religious person is somehow also an intrinsically dangerous
person.219
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During the period between childhood, when they lack a deep understanding of their relationship
with God, and before adulthood, a time of growing self-awareness, young men experience a
growing desire for greater union with God that can be exhilarating and joyful. Feeling that God
has called them in a deeply personal way provides young men with the conviction that, in echoes
in the words of St. John Henry Newman (1801-1890), “God has created me for some definite
service. He has committed some work to me that he not committed to another, I have my
mission.”220
Another time that Catholic men feel the call of God occurs during midlife. This
experience, however, is radically different from the calling they received during adolescence.
Rather than sensing the presence of God as a guiding light, they feel as if they have been plunged
into deep darkness. Along with their waning youthful strength and vigor, the God of the first half
of life seems to have vanished. For Catholic men who are have a deep spiritual connection with
God, this experience can be especially challenging. In resorting to traditional devotion,
communal worship, and private prayer, these men feel as if they had the spiritual tools to serve
them for the remainder of their years. Catching them completely off guard, and without any
advance warning, they suddenly feel abandoned by God plunging them into spiritual crisis.
Following decades of dedicated hard work, as they reach midlife, Catholic men feel that
they have finally reached a point where they can reap the benefits of their efforts. Rather than
feeling a sense of completion, however, little by little, they start feeling that something is missing.
As Stoudt notes:
Everything that has held meaning previously is now devoid of pleasure, certainty,
or satisfaction that were once natural dimensions of daily life. There is an
emptying out of clarity and joy, a drying up of energy, and a withering away of
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earlier ambition and drive . . . . All that factored into life before seems to shrink in
on itself, and the person in crisis begins, quietly, desperately, to believe, if not to
hope, that death is not far away.221
Experiences of “quiet desperation” raise serious questions for Catholic men making the midlife
journey: (1) why has this happened? (2) are they being punished for some previous
transgression? (3) is this crisis the work of the Holy Spirit? Plunged into spiritual darkness, men
reach a point of despair and ask: Where is God? Faced with the most challenging spiritual
struggle of their life, it is then that Catholic men experience a second calling inviting them to
enter into the mystery of God.
If Catholic men anticipate the possibility of experiencing a crisis of faith when they
arrive at midlife, they will be prepared to cope with it. As Stoudt writes, this is easier said than
done:
Against all the odds, we fight strenuously against the bewildering exhaustion, the
enervating hopelessness exacerbated by a haunted sense that God has abandoned
us . . . . If ever there is a time in life when persons discover themselves to be in
over their heads and helplessly, meaninglessly stuck, it is at midlife in this
particular crisis experience. Without question it is a spiritual emergency of the
first magnitude.222
Words such as bewildering, hopelessness, and abandonment clearly indicate a crisis of faith. This
is partly why the mid-life crisis of faith is so emotionally charged. Although Jung proposed that
every crisis at midlife is spiritual in nature, it is important for Catholic men to remember that
within their anguish God is calling them to journey deeper into his love and forgiveness.
The Turn Inward and Letting Go
The “Second Calling” that occurs at midlife invites Catholic men to “turn inward” and
“let go” of forms of prayer and devotion they developed during the first half of life. This can be a
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threatening experience for Catholic men accustomed to external expression of spirituality.
Although adopting a more contemplative style of prayer has its challenges: nevertheless, this is
exactly what Catholic men need to help them cope with the spiritual crisis they are now
experiencing.
Stoudt writes:
The slowing up, the shutting down, the shrinking in our lives at midlife—all this
is manifestation of a purposeful introversion and centering. This occurs . . . in the
interest of facilitating encounter with this frightening, unknown partner residing
inside. Clearly, in reality, we have not arrived yet, and we never can until we
begin to wrestle with this unsettling business that carries us into our own interior
darkness. 223
Cultivating purposeful introversion and centering while at prayer are instrumental for “letting go.”
If Catholic men are willing to “let go” as they journey through midlife, they are taking the first
step to developing a spirituality better suited for them in the second half of life. Furthermore, if
they truly desire to deepen their relationship with God, they will make the conscious effort to
cultivate new styles of prayer and worship to help the better understand and relate to God.
The Blessings of the Mid-life Crisis
Although the events that occur at midlife can propel Catholic men into a full-blown
spiritual crisis, they can also bring them considerable blessings. If they are willing to weather the
storm that arrives with a crisis of limits, meaning, and faith, then opportunities to resurrect
aspects of their lives, long dormant for decades, arise. As Psaris remarks, “The midlife passage
invites the death of who we have known ourselves to be and promises the birth of our authentic,
soul-infused self, long suppressed under years of outward obligations.”224 The obligations that
men fulfilled earlier in their life were often related to their career and family. If they fulfilled
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these obligations, men were often required to “let go” of some of their dreams. As they journey
through midlife; however, following years of toiling to fulfill their responsibilities, men are now
blessed with the freedom to pursue these dreams once again.
Catholic men making the spiritual journey through midlife are now offered opportunities
that will guide them on the path to individuation. In order for men to capitalize on these
opportunities, they must be willing to make some changes that will redirect their lives. In
describing this experience, Psaris uses the metaphor of opening new doors: “Midlife opens this
door for many of us because of the direct collision that happens when midlife’s imperative for
change meets the ongoing weight of social and cultural expectations, against the backdrop of our
sense of dwindling time.”225 The sense that time is dwindling often hits with full force at midlife.
This life-changing moment can be both challenging as well as rewarding. As Psairis notes, “at
midlife we are being stretched, prodded, pummeled, coaxed, guided and loved into an awareness
of the full spectrum of ourselves and our place in the larger network of life. This awareness is,
perhaps, the ultimate hidden blessing of the midlife journey.”226 Along with the growing
awareness and understanding of who they truly are comes the possibility for Catholic men to
develop a new vision of what it means to be beloved sons of God.
To develop a deeper male spirituality in the second half of life, Catholic men must be
willing to do “soul work.” Ensuring that their spiritual transformation transpires requires them to
allow themselves to be stretched beyond the confines of societal expectations for men. If they
desire a more authentic male spirituality, they must take the necessary steps to do so. Psaris
asserts, “The success of our midlife transformation depends on our ability to allow the soul
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beyond the ego structure encasing it.”227 In shifting focus from external gratification to a
contemplative introspection, Catholic men are blessed with an opportunity to discover their
truest selves. Assurance that this occurs requires a willingness to undergo the deconstruction of
their ego. This deconstruction begins by stripping away stereotypes concerning manhood that
they formed in the first half of life. This willingness to undergo the deconstruction of their ego
will lead men into confrontation with cultural expectations. Nevertheless, if Catholic men are
going to embrace the blessings that come with the mid-life passage, they must confront ideas
about manhood perpetuated in American culture that prevent them developing a spirituality that
enables them to love themselves, spouses and children, friends and enemies, God and all creation.
In answering “God’s Second Call” that arrives with midlife, Catholic men take a
necessary step toward individuation. In order to become the men God has called them to be, they
must summon the faith and fortitude to “ride out” the tumultuous storm that arrives at midlife.
Furthermore, if they are going to be successful in traversing the rough terrain of the midlife
passage, they must trust that God has not and will never abandon them. Thus, the crisis of faith
Catholic men experienced during midlife can also be a blessing in that it offers them the time for
deep introspection leading them toward God. If Catholic men are willing to belief the “Selfknowledge is the crucial first step toward God-knowledge,” they will become more inclined to
do what is necessary for them to individuate. This will enable them to cast aside false
understanding of what it means to be men, in a growing secular society and embrace a more
faith-filled and loving model of Christian masculinity. In the final analysis, midlife is a pivotal
stage in the spiritual development of Catholic men. In the second half of life a door opens
beckoning Catholic men to enter into deeper communion with God. In doing so, they answer
God’s second calling that arrives during midlife with a resounding yes!
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Not only is the mid-life crisis challenging, but also can serve as a source of blessings by
offering men the opportunity for renewed personal and spiritual development. These blessings
include, but are not limited to, new opportunities for greater self-awareness that can help men
better understand the source of their emotions. Hopefully, this understanding can help improve
the relationship they have with their father, brothers, sons, friends, and God. Furthermore, the
importance of the process of individuation for the growth of Catholic men during midlife cannot
be understated. The willingness on the part of Catholic men to risk reputation and security is
paramount if they desire to continue the journey to individuation. Although emotionally charged
events, such as serious illness, divorce, loss of income, and death of loved ones can be lifechanging, the mundane moments are equally important for the mid-life journey. Psaris writes:
A key teaching of midlife is to enter the flow of life, to slip our canoe into the
water over and over. We can do this whenever we want to simply by meeting the
psychological, emotional, or developmental edge present in any mundane moment.
We don’t have to wait for divorce or retirement or some other major event . . . .
Moments that offer the opportunity to recollect us to ourselves happen all the time.
They are small intersections: if we can stay in those intersections, the moments
open up in mysterious and marvelous ways.228
In slipping their canoe into the water over and over, in both the major and mundane moments of
midlife, Catholic men are being invited to deepen their relationships with other men and God. By
accepting the changes and challenges it brings and receiving the blessings that it offers midlife,
Catholic men can approach midlife with faith, hope, and perfect charity.
Conclusion
This chapter focused on the spirituality of Catholic men and their journey into the second
half of life. It provided an examination of some of the popular metaphors associated with midlife.
Carl Jung’s writings, and those of Jungian collaborators, help frame the abrupt changes that
come with midlife. His concept of “the stroke of noon” expresses in dramatic fashion the shift
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that occurs when men begin the descent into the second half of life. This does not mean, however,
that all is lost and life comes to an end at midlife. The life of Ignatius of Loyola testifies that
during and after midlife, men have found creative ways of self-expression and made strong
contributions to church and society. Nevertheless, much like other men during midlife, Ignatius
fell into depression while he was making the mid-life journey.
The idea of the “mid-life crisis” was first introduced in 1957 by Elliot Jaques at a
conference and was later published later in 1965. It started a social phenomenon that captured the
attention of the public and has been frequently misunderstood. In this chapter, an exploration of
three types of crisis: limits, meaning and faith provided a deeper understanding of the complex
nature of the mid-life crisis for men. In the following chapter, this study will look to the lived
experience of St. Ignatius of Loyola as a case study of men during midlife.
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CHAPTER FOUR: IGNATIUS OF LOYOLA: A CASE STUDY OF MEN IN MIDLIFE
Introduction

Ignatius of Loyola is one of the most charismatic and controversial figures in Christian
history. His very name evokes love or hate, but rarely neutrality or indifference.229 Within the
Church, he has been praised by some and vilified by others. As Egan notes, “Nevertheless, he
commands respect and awe—if only grudgingly at times—from most who know anything at all
about his extraordinary accomplishments.”230 St. Ignatius was chosen as a case study for the
spirituality of men in the second half of life because; following a mid-life crisis he underwent a
dramatic spiritual transformation. Much like St. Augustine, his spiritual transformation has
captured the imagination of Catholics for centuries. What sets Ignatius apart from others is that
his transformation in the second half of life clearly represents the four male Jungian archetypes.
Brief Biography
St. Ignatius was born into a large family of minor nobility in the Basque region of Spain
in 1491, while the Europe of his day was undergoing monumental changes. After many centuries
of occupation, the Moors were finally driven out of Spain. This propelled Spain into a zealous
religious revival, which resulted in the Catholic faith becoming the official religion of Spain
under the rule of Ferdinand and Isabella. Those who were not Catholic left the country,
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converted to Catholicism, or faced persecution. Additionally, at this time, the era of exploration
was well underway. At the time of Ignatius’ birth in 1491, Christopher Columbus, flying the
Spanish flag, was about to discover the new world. In fact, on one of his later trips, two of
Ignatius’ older brothers accompanied Columbus to the New World never to return to Spain. Into
this vibrant milieu the future saint was born, who along with his “companions” at the University
of Paris formed the Society of Jesus.
Peak Experiences in the Life of St. Ignatius of Loyola
In the lives of most individuals there are certain experiences that leave a lasting
impression and forever change the course of their lives. These moments have been described as
“peak experiences” because of their transformative capability.231 This study will examine the
“peak experiences” in the life of St. Ignatius of Loyola that occurred at Pamplona, Manresa,
Paris, and Rome. Without these transformative experiences, the narrative of Ignatius of Loyola
would be much different from what it is today. Barring the injury he sustained while defending
the Castle of Pamplona in 1521, it is possible St. Ignatius could have left his mark on history in
some other fashion.232 Fueled with bravado and ambitious desire, it’s possible he would have
followed the path of his older brothers and journeyed to the Americas. It is highly unlikely
however, any other accomplishment would have superseded his founding the Society of Jesus.
Crisis at Pamplona
At the battle at Pamplona, Ignatius of Loyola sustained a life-threatening injury that
forever changed him. Up to this time, Ignatius envisioned himself as a gallant soldier bent on
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impressing women with feats of great heroism. All this would suddenly end as a result of the
events at Pamplona. While defending the castle from the invading French army, Ignatius was
struck by a cannonball that shattered one of his legs and seriously damaged the other. Although
they were grossly outnumbered, up to this point Ignatius had inspired the Spanish to continue
fighting while defending the castle. William Messiner, SJ, comments on the psychological
impact of Ignatius’ experience at Pamplona:
The meeting between Iñigo (his baptismal name) and the French cannonball was
one of those remarkable events in which the course of history reaches into the
lives of men and seems to steer them toward an unseen and determined destiny. In
a sense, the French artillery put an end to Iñigo de Loyola. Iñigo was never fully
himself, never more fully exploiting his own resources than in the siege of
Pamplona. In those moments, sword in hand, he achieved an acme of personal
courage, facing the onslaught of superior forces and the desperate certainty of
defeat. It was in this moment that he is struck down. If the man Iñigo de Loyola
survived, the identity of Iñigo was never to be the same.233
Near the end of his life, Ignatius informed his biographer that, although the French held him
prisoner, due to his valor they treated him with respect. In return, Ignatius gave one the French
soldiers his shield, dagger, and corset. This symbolic gesture was a precursor of events that came
later at Montserrat. In the end, the events that transpired at Pamplona changed Ignatius forever
and sent him on a journey he never could have imagined.
Although the seeds of conversion were planted at Pamplona, they blossomed while
Ignatius was recovering from his wounds at Loyola. During the many months he spent
convalescing at his brother’s home, out of boredom, St. Ignatius began reading books about the
lives of saints. Inspired by the lives of Francis of Assisi and Dominic Guzman, Ignatius
developed a passionate desire to follow their example. Slowly, his dreams of fame and glory
faded and were replaced by dreams of serving God that brought him great consolation. In the end,
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due to his injuries and subsequent conversion, St. Ignatius’ life as a soldier abruptly ended.
Although his ego was crushed by this experience, it was not annihilated. His experiences at
Pamplona set the stage for what would come at Manresa.
Struggles at Manresa
The months Ignatius spent at Manresa proved to be the most formative in his entire life.
Although he originally intended to stay for only a few days before departing on pilgrimage to
Jerusalem, his stay at Manresa was from March 1522 to February 1523. During these months,
while living in a remote cave above the city, Ignatius underwent intense mental and spiritual
struggles. Additionally, while at Manresa, Ignatius began composing what would later become
The Spiritual Exercises.
The time St. Ignatius spent at Manresa can be divided into three distinct phases. In the
first phase, he spent much of the day in prayer attending Mass, Vespers, and Compline at the
local Dominican monastery. While there, he spent most of the day in solitude confined to a small
cell. If he got sick, he went to the homes of wealthy benefactors of the monastery to recover.
During this initial phase at Manresa, St. Ignatius experienced great joy and consolation,
especially when conversing with the local priests and monks about the spiritual life.
The second phase of St. Ignatius’ time at Manresa proved to be far more challenging than
the first. During this phase, he became overwhelmed with guilt over the sins he had committed
earlier in his life. This led him to worry that his every thought was sinful. As a result, he sunk
into a deep depression. At one point, the depression was so severe that Ignatius contemplated
committing suicide. Under this emotional and spiritual duress, Ignatius experienced powerful
visions and illuminating insights into the nature of God. Although this was a tumultuous time in
his life, it proved to be transformative as well. The time he spent secluded in the cave at Manresa
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provided Ignatius with the opportunity for rigorous self-examination. It was also an extension of
the conversion process initiated during his recovery. Furthermore, during his stay in Manresa, his
values were deepened and broadened.234 The Jesuit psychiatrist Meissner writes:
The response to the widened perception and deepened value orientation was to
cast off the identity of Iñigo de Loyola. Perhaps instinctively, the pilgrim must
have sensed the profound change that was taking place. He sensed the need to
retire and face the labor of transformation, the need for a kind of
disengagement.235
Although this second phase was very difficult, it served as a precursor for the intense mystical
experiences that were to follow.
The third phase of St. Ignatius’ stay at Manresa proved to be deeply spiritually rewarding.
One day while walking along the little Cardoner River, not far from Manresa, he had a
transformative mystical experience. Years later, when reminiscing about this experience,
Ignatius commented, “During this time God behaved toward him much the same as a schoolmaster conducts himself with a child: he was teaching me.”236 He remembered that while sitting
by the river:
[t]he eyes of his understanding began to be opened. It was not that he saw a vision
but he came to understand and know many things, as well as spiritual things about
matters of faith and secular learning, and that with so strong an enlightenment that
all things seemed quite new to him . . . . If he were to put together all the help God
had given him and all the many things he had learnt in the whole of his sixty-two
years, all these taken together would not, he thought, amount to what he had
received on that single occasion.237
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This experience provided Ignatius with the confidence he needed to carry out his personal
mission and that of the Society of Jesus. In its totality, the Cardoner experience altered the way
Ignatius viewed reality and help to shape his mystical horizon.238 This experience, and others that
would follow, convinced him to start paying closer attention to his thoughts and emotions, He
started to record them in a notebook that served as a rough draft for The Spiritual Exercises.
The experiences St. Ignatius had during the time he spent at Manresa remained with him
throughout his life. Their significance for his personal and spiritual transformation cannot be
overstated. It is fair to assume that if he had never stopped at Manresa, The Spiritual Exercises,
the very foundation of Ignatian spirituality, may never have been written.
Studies in Paris
The Society of Jesus had its humble beginnings on a hill on the outskirts of Paris. On
August 15, 1534, on a site know as Montmartre, St. Ignatius and six companions from the
University of Paris pledged to each other to work together for the salvation of souls and to live in
evangelical poverty. Additionally, they agreed that, when the time came, they would make a
pilgrimage to Jerusalem. If this proved impossible, as it did, they committed to place themselves
at the disposal of the Pope and do whatever he saw fit. At this time, however, they did not take
formal vows of poverty, chastity, and obedience. As they reminisced about this experience years
later, they remarked that the commitment they made to each other at Montmartre did not seem
monumental at that time because they did not intend on establishing a religious order.239
Although they were unaware of it, these seven men, to whom Ignatius referred to as “friends in
the Lord,” were in the process of forming the Society of Jesus.
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In the months prior to Montmartre, Ignatius directed some of the “companions” through
The Spiritual Exercises. The first two were Peter Favre and Francis Xavier. These gifted men
eventually played key roles in the development of the Society of Jesus. Additionally, while at
Paris, they generously tutored Ignatius in his studies. In return, he provided them with the
spiritual guidance and the moral direction they desperately needed. Diego Laînez, one of the
early companions at Paris, remarked that, although Ignatius found academic studies very
challenging, his dedication to study enabled him to overcome any intellectual deficiency. More
importantly, the time they spent together helped to form a fraternal bond. This bond, along with
the powerful presence of Ignatius, sustained them through the challenges they experienced.
The time St. Ignatius spent at Paris studying theology was beneficial in many ways. First,
it enabled him to recruit extremely bright and ambitious men to join the fledging Society.
Additionally, in earning his degree in theology, from the most reputable institution in Europe, St.
Ignatius gained the credibility he needed to carry out the mission of the Society of Jesus.
Furthermore, the theological training his received at Paris provided him with the knowledge he
needed to defend himself and the Society against his critics. Although the rigorous academics
were challenging for Ignatius, his time at Paris influenced the way he structured the universities
later operated by the Jesuits.240 Although Ignatius initially went to Paris to earn the credentials
necessary for preaching in public, his experience there proved far more rewarding.
Toil in Rome
St. Ignatius arrived in Rome in 1539 and stayed until his death in 1556. In the years
following his conversion, the time in Rome was the longest he spent in one place—as well as the
most productive. While in Rome, St. Ignatius made numerous decisions that shaped the
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trajectory of his newly formed religious order. Among these decisions were where to send Jesuits
as missionaries. Most notable of these missionaries, was Francis Xavier, whose heroic exploits in
India, China, and Japan earned him the title of the “Patron Saint of Missionaries.” Contrastingly,
Ignatius remained in Rome fulfilling his duties as General of the Society. Throughout these years,
he penned over seven thousand letters and composed dozens of documents. In these letters,
Ignatius corresponded with Jesuit missionaries scattered throughout the globe. Additionally, he
spent hours writing and editing the Constitutions of the Company of Jesus, which contain rules
and policies still relevant for Jesuits today. Of note, Ignatius authored the largest body of
writings of any of the many founders of religious orders.241 Not only was this time consuming,
but also for Ignatius, a man of action, it was probably very frustrating. Coupled with the injuries
he sustained at Pamplona and his dedication as General, the former soldier and self-described
“pilgrim” remained in Rome until his death.
The Society of Jesus rapidly increased its membership during the years Ignatius toiled in
Rome. Under his guidance as General of the Society, nearly one thousand men joined the
“Jesuits,” as they had come to be called. In an attempt to train these men, Ignatius established
residences at a number of colleges. At the time of death in 1556, at the age of sixty-five, Ignatius
had already established thirty-three colleges and approved of six others. These colleges were
scattered throughout Europe and reached all the way to India and Brazil. These residences
proved to be fruitful in providing men for the Society of Jesus for years to come.
In sum, the experiences St. Ignatius had at Pamplona, Manresa, Paris, and Rome were
instrumental in shaping the future saint. They had a lasting influence on Ignatius, transforming
him from a Spanish soldier into a “soldier for Christ.” Additionally, these experiences were
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essential for the development of Ignatian spirituality. For Catholic men in the second half of life,
the life of St. Ignatius that began with his injury at Pamplona and ended with his death in Rome
provides powerful witness of what can be accomplished in the second half of life.

STAGES IN THE LIFE OF IGNATIUS OF LOYOLA
As a result of his various undertakings, the Church has inherited a cornucopia of images
of Ignatius of Loyola. Lonsdale has suggested that these images represent successive stages in
his life.242 This study will examine how these lasting images reflect five stages in the life of St.
Ignatius. The stages include: (1) the helpless romantic, (2) the courageous soldier, (3) the
repentant pilgrim, (4) the powerful mystic, and (5) the dutiful administrator. Key aspects of each
stage will be highlight in hope of depicting the transformation of St. Ignatius.
The Romantic Hero
In his youth, Ignatius of Loyola envisioned himself as a romantic hero. He was intent on
impressing young women with his dashing looks and devil-may-care swagger. Steeped in the
romantic literature of his day, he would fantasize about performing amazing feats of courage to
demonstrate his love and loyalty for these young women. His fastidious concern about his
appearance was a byproduct of this romantic persona. Later, in his biography, he described
himself as “being given to the vanities of this world.”243 One example of his fixation with his
physical appearance is when, after his injury, he insisted on having his leg re-broken to eliminate
the bone that was protruding. He feared this imperfection would compromise his appearance, as
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well as his public image. His obsession with his appearance resurfaced later at Manresa. At that
time, Ignatius began seeing his concern over his appearance as a sign of weakness and sinfulness.
To compensate for this weakness, he did not bathe and let his hair and nails grow excessively
long. Although the image of the romantic hero never completely left Ignatius, following his
conversion it took on new significance. His dream of demonstrating his love and loyalty for the
women of his day eventually was redirected toward his devotion to the Blessed Virgin Mary.
The Courageous Soldier
The image of Ignatius as a soldier emanates from the period of his life up to being injured
at Pamplona. This image is significant for the “Soldier-Saint” moniker given to him today.
Although Ignatius spent time preparing for a career as a courtier prior to his conversion, this
image has been overshadowed by the soldier image. Although it is assumed that following his
conversion Ignatius relinquished his military mentality, Lonsdale contends, “Ignatius was never
embarrassed, as we now would be, at the use of military language to express his own, the
Church’s, the Society’s, or even Jesus’ mission.”244 Clearly, the zeal Ignatius displayed in
defending the Castle of Pamplona carried over into his passion to do God’s holy will. In keeping
with custom, Ignatius spent a night in vigil prayer leaving his sword and dagger at the altar in the
monastery’s chapel at Montserrat. Haight proposes that “[t]he vigil brought closure to Ignatius’s
conversion experience at his home; he sealed his dedication with a solemn feudal transaction.”245
In essence, at Montserrat, Ignatius symbolically surrendered his dreams of military glory.
Although his military career ended, it did not negate his military mindset. This military mindset
influenced how he organized the Society of Jesus, prayed, and related to his companions.
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Lonsdale writes:
His life as a soldier offered Ignatius an experience of friendship and close
companionship. In wartime particularly, the lord and his knights shared the same
life: food, accommodation, often long journeys together, and miseries as well as
victories. They depended on one another for help, support, and protection in real
danger of injury or death; they had to trust one another’s loyalty and collaborate
closely in difficult and dangerous enterprises; all this depended upon and could
create strong bonds of personal love and friendship. It is clear from the Exercises
this kind of experience coloured Ignatius’s understanding of his relationship with
Jesus (Exx 96-100), and it probably helped to give a foundation and a shape to his
association with his first companions. 246
The camaraderie Ignatius shared with his companions sustained them through the difficult
challenges that lay ahead. Although Ignatius surrendered his military life in service to God, the
images of him dressed in military armor continues to be prominent today.
The Repentant Pilgrim
Throughout his brief biography, St. Ignatius consistently refers to himself in the third
person as “the pilgrim.” From his biography, it is clear that was the persona he most closely
identified with at the time. The fact that his biography was composed near the end of his life
testifies to the lasting importance of “the pilgrim” persona. It origins can be traced back to the
time just prior to his stay at the Monastery of Montserrat. In anticipation of the monumental
decision he was about to make, he purchased a simple pilgrim’s cloak and a walking staff.
Following the night vigil prayer, and after he had disposed of his dagger and sword in the
monastery’s chapel, he donned the pilgrim’s cloak and set out for Jerusalem. His dreams of fame
and glory were replaced by his desire for humility and piety. Not only was this change evident in
a visible fashion, it was also symbolic of the spiritual transformation occurring in his soul. As
Lonsdale notes:
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Little by little he learned to trust God profoundly, but it cost him much. Like the
Hebrew prophets he loved symbolic actions, and his actions of leaving behind his
sword and dagger, abandoning his mule to go on foot, and giving his fine clothes
to a poor man (who was almost arrested on suspicion of stealing them) meant that
he was turning away from the things which till then had given him security and
status, and trying to place all his trust in God’s power and willingness to look
after him.247
Ignatius’ willingness to surrender his military weapons, along with departing from his mule,
reflects his radical abandonment to the will of God. Years later, the idea of radical abandonment
would become one of the hallmarks of Ignatian spirituality.
The pilgrim image continued to play a significant role in the ongoing transformation of St.
Ignatius. It stoked his desire to go to Jerusalem intent on tracing the footsteps of Jesus. Although
his time in Jerusalem was brief, it was significant. In the estimation of Lonsdale:
The man who arrived back in Spain from Jerusalem had changed much and the
great significance that the pilgrim image had for Ignatius right through his life
probably had to do with those changes. If we include the time at Manresa it was
the most formative experience of his life . . . .248
The struggles he faced as “the pilgrim” helped prepare Ignatius for the challenges he met later.
They also fortified his confidence to initiate ambitious projects for the Society of Jesus in years
to come. Furthermore, the experiences he had as “the pilgrim” enabled Ignatius to trust that God
would bring to completion what he started. He held the conviction that God had supported him
throughout his pilgrimage. This conviction led Ignatius to believe that God would guide him
through any challenge he encountered in forming his new religious order.
The Everyday Mystic
In recent years, recognition of St. Ignatius as one of the great mystics of sixteenthcentury Spain has developed. Traditionally, the two Spanish mystics that come to mind are St.
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John of the Cross and St. Teresa of Avila. Since the Second Vatican Council, and with the
resurgence in Ignatian Spirituality, however, the mystical aspect of Ignatius’ life has received
more attention. When he was at Manresa, Ignatius received mystical knowledge of the Trinity
that shaped his mystical vision. These mystical experiences had a lasting impact on Ignatius and
in the development of Ignatian Spirituality.
Mysticism has a long and venerable history in Christian spirituality. It is often associated
with esoteric phenomenon such as visions, locutions, and other ecstatic expressions. This type of
mysticism has been categorized as secondary mystical phenomenon.249 Ignatius did have
experiences of this type of mysticism while at Manresa and later in at the Church at La Storta.
Ignatian mysticism, however, is more closely associated with “the mysticism of the everyday.”
Harvey Egan writes, “Radical fidelity to the demands of daily life, even if only through implicit,
hidden, or anonymous faith, hope and love—in short, self-surrender to the Mystery that haunts
one’s life—grounds the mysticism of everyday life.”250 This mysticism was evident in Ignatius in
fulfilling his duties as General. This everyday mysticism enabled him to work day and night on
behalf of the Society of Jesus.
The Dutiful Administrator
Following his ordination to the priesthood in 1537, St. Ignatius permanently moved to
Rome. In 1540, with the approval of Pope Paul III, the Society of Jesus was formally established.
From this point on, Ignatius remained in Rome painstakingly constructing a framework for his
newly established order. Additionally, during this time, with the collaboration of other members
of the Society, he wrote and edited the Constitutions of the Society of Jesus, which continue to
guide the governance of the Society of Jesus. In the latter part of his life Ignatius spent most of
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his post-conversion years in Rome fulfilling his duties as General. Although the soldier and
pilgrim images have prevailed over time, it should be noted that Ignatius spent the vast majority
of his post-conversion life as an administrator. However, images of Ignatius burning the midnight oil drafting one of the many letters he sent to Jesuits is not as glamorous of the others.
These letters, however, provide tangible proof of what Ignatius did day in, day out throughout
the almost two decades he spent in Rome prior to his death.
In sum, the various stages in the life of Ignatius helped to shape his legacy. Catholic men,
who are seeking spiritual inspiration during midlife, can discover in these lasting images a
portrait of robust masculinity. His willingness to radically change the direction of his life
exemplifies masculine courage. Starting with the rambunctious experiences of his youth, through
the crisis and conversion he experienced during midlife, and ending later in Rome, the life of
Ignatius of Loyola offers men today an example of perseverance and tenacity. An evaluation of
the significance of these stages for men during midlife will be addressed in a later chapter.

IGNATIAN SPIRITUALITY
Scholars of Ignatian spirituality have offered a variety of explanations in trying to
articulate its meaning. Unlike the Benedictine “school” of spirituality, and others, Ignatian
spirituality is not characterized by a rule, practices, method of prayer, or devotional
observation.251 Rather, it can be characterized by the acronym A.M.D.G. One can find this
acronym publicly displayed at institutions throughout the country that were founded by the
Society of Jesus. It stands for the Latin phase, Ad Majorem Dei Gloriam, which translates in
English “for the Greater Glory of God.” This is the motto of the Society of Jesus and represents
the credo by which St. Ignatius lived. Following the crisis that led to his conversion, everything
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that Ignatius did for the remainder of his life was done “for the Greater Glory of God.” Men who
desire to follow the Ignatian way should adopt this motto as their personal credo.
The Spiritual Exercises
The Spiritual Exercises are considered one of the spiritual classics of Catholic Spirituality.
They are based on the personal experiences of St. Ignatius of Loyola who, while convalescing
from a traumatic injury suffered while defending the Castle of Pamplona, experienced a powerful
conversion. Once restored to health, Ignatius began the journey to dedicate his life “To the
Greater Glory of God.” While at Manresa, Ignatius had powerful mystical experiences, which led
him to believe that God was directly communicating with him. Following these experiences, he
started paying closer attention to ebb and flow of his emotions and began recording the feelings
he experienced throughout the day, especially while at prayer, in a small journal. From this time
until his death, Ignatius continually refined the notes that he recorded in this journal, which
formed the basis of The Spiritual Exercises.
While many recognize Ignatius of Loyola as the founder of the Society of Jesus, some
Catholics are unfamiliar with The Spiritual Exercises. At times, they are thought to be a manual
or prayer book used in formation of Jesuit seminarians. Although Jesuits do undertake the
Spiritual Exercises during formation, professed members of other religious communities and lay
Catholics have also benefited from them as well. In an effort to understanding their meaning we
turn to the words of St. Ignatius:
By the term “Spiritual Exercises” is meant every method of examinations of
conscious, of meditation, of contemplation, of vocal and mental prayer, and of
other spiritual activities that will be mentioned later. For just as taking a walk,
journeying on foot, and running are bodily exercises, we call Spiritual Exercises
every way of preparing and disposing the soul to rid itself of all inordinate
attachments, and, after their removal, of seeking and finding the will of God in the
disposition or our life for the salvation of our soul.252
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From this quote we can deduce that St. Ignatius envisioned the “Spiritual Exercises” in a broad
way. Therefore, Spiritual Exercises are any means that draws us closer to God to help us
overcome our resistance to God so that we can live out God’s hope for us. They help us discern
if our experiences have their foundation in God or otherwise. A brief description by William
Barry, S.J., provides a succinct response:
“The book [of The Spiritual Exercise] essentially consists of notes or directions
for the director of the Exercises. In it one finds directions for helping people to
make a general and particular examination of conscience and to engage in various
forms of prayer, ranging from vocal prayer and methods of saying vocal prayers
to meditation and contemplation. It contains rules for discernment of spirits, rules
for eating, rules for thinking with the church.”253
These notes and directions have assisted generations of spiritual directors in leading their
retreatants through the Spiritual Exercises authored by St. Ignatius.
This overview focuses on three significant characteristics of Ignatian spirituality and
demonstrates their significance for Catholic men today. An exploration of The Spiritual
Exercise and their importance for men today requires an examination of three characteristics:
desire, discernment, and detachment.254
Desire in Ignatian Spirituality
Desire is one of the hallmarks of Ignatian spirituality. Along with discernment and
detachment, it is one of three defining characteristics of the Ignatian tradition. To better
understand an Ignatian interpretation of desire, this study will: (1) provide a brief overview of
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Christian attitudes toward desire, including those related to sexuality, (2) offer an explanation of
the significance Eros has for spirituality, (3) examine the importance desire held for St. Ignatius
especially in The Spiritual Exercises, and (4) examine how these three insights can be
appropriated for Catholic men during midlife.
Ignatian spirituality has been described as a spirituality of the heart.255 Much like other
Christian traditions, in an Ignatian perspective the heart is symbolic of the essential core of
person’s being. This essential core has often been associated with the soul in Christian tradition.
In the Ignatian tradition, an awareness of the desires of the heart is instrumental for discerning
God’s holy will. It would be misleading, however, to reduce these desires to emotion or
sentimentality. Rather, Ignatian spirituality supports the idea that the “deepest desires” of a
man’s heart are better understood as “yearnings” or “longings.” Through these yearnings,
Catholic men can gradually develop an awareness of God’s will. During the months when
Ignatius spent convalescing from his wounds, he became aware of the joy he experienced when
he imagined himself emulating the saints. This joy helped fuel his desire to serve God and to
help souls.
As Catholic men enter discernment, they are encouraged to examine the source of their
desires. In doing so, they may come face-to-face with their desires for gratification and pleasure.
Throughout Christian tradition, there has been a general suspicion surrounding the desire for
gratification and pleasure. Consequently, beliefs developed that viewed human desires for
material possessions and sexual intimacy as inhibiting the striving for Christian holiness. This is
one reason for the development of ascetical practices promoting abstinence of food, sleep, and
sex. These practices were instrumental for the development of monasticism that promoted
spirituality intent on transcending the physical world.
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Recent attempts to connect spirituality with sexuality raise concerns among Catholics.
Philip Sheldrake observes:
We may admit that the word desire has some kind of spiritual dimension but its
passionate sexual connotations seems to lack the sober quality needed among
sound and serious seekers. How can sexuality be spiritual experience as opposed
to something that, at the very best, is spiritually confusing or, at worst, results in
some kind of loss of innocence and of our essential energies?256
How, then, should desires for sexual fulfillment be viewed? As noted above, Sheldrake suggests
that attempts to connect sexual desire with spirituality are at the very least confusing.
Furthermore, he suggests that the passionate dimension of sex concerns “sound and serious
seekers.” Does this mean Catholic men should disassociate from their desire for sexual
intimacy? Should they consider it as exclusively biological function and devoid of any spiritual
significance?
In an effort to develop holistic spirituality, a balanced approach toward the human desire
for sexual gratification is essential. Therefore, it is imperative that mid-life Catholic men
understand that sexual longings have a place in spirituality. This notion can be challenging to
Catholic men who, shaped by social expectations, consider sexual intimacy exclusively
biological in nature. Additionally, prior to the Second Vatican Council (1962-1965), many
Catholics viewed living a celibate life as holier than marriage. These sentiments inhibited
Catholics from developing an appreciation for the relationship between sexuality and spirituality.
Consequently, sexual desire was viewed as something antithetical to holiness, except when it
resulted in conception. We are reminded that throughout Catholic spirituality there have been
mystics who used erotic language to describe their intimate union with God. In fact, the mystical
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union St. Teresa of Avila experienced with God has been interpreted as Ecstasy.257 This
eroticism has been at times considered exclusively metaphorical, thereby disassociating it from
any carnal desire. This dissociation has inhibited Catholic men from developing a holistic view
of sex. Nevertheless, if Catholic men are striving for wholeness during midlife, they need to
understand that their longing for sexual gratification is germane to their spiritual development.
Following his conversion, the desire for union with God became the driving force in the
life of Ignatius of Loyola. This desire eventually became one of hallmarks of Ignatian spirituality.
Peter Sheldrake points out that desire helped changed the course of Ignatius’ life; “From the
moment his military career ended as a result of the wounds he received at the battle of Pamplona
1521, Ignatius began a journey of desire.”258 During this journey, Ignatius had a number of
experiences indicative of his deep desire to serve God and help souls. Discerning the deeper
meaning of these experiences helped Ignatius redirect his desires for fame and glory toward God.
In The Spiritual Exercises, Ignatius of Loyola directs retreatants to begin each meditation
with a short prayer, known as a prelude. In this prayer, those making the Exercises are directed to
ask God to help them know what they most deeply want and desire.259 This concise petition is
essential for understanding the role of desire in Ignatian spirituality. Its petitionary form is
intended to assist men uncover their deepest desires when seeking God’s will. Uncovering the
meaning of these desires is one of the major purposes for making the Exercises. In asking God to
help them know what they most deeply desire, Catholic men seek the spiritual freedom necessary
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to recognize the source of these desires. The search for meaning sends them on an inward
journey where they encounter God in a deeply intimate way. By developing a deeper
understanding of their desires during midlife, Catholic men can begin to realize what God most
deeply desires for them.
In Ignatian Spirituality, three developments are necessary for helping men discern the
deeper meaning of their desires. These developments are, (1) a deep and lasting commitment, (2)
the movement from self-centeredness to being authentically “centered,” and (3) the liberation
from enslavement to those desires that offer only temporary pleasure. In an attempt to express
the importance of desire in Ignatian spirituality, this study will highlight (1) three characteristics
of “deep desire,” (2) ways to uncover one’s deepest desires and the challenges that develop
during the process, (3) the importance of “deep desire” in the life of St. Ignatius, and (4) how the
deepest desires of Catholic men reflect their longing for God.
A lasting commitment to a worthy cause, person, or institution is the first characteristic of
an Ignatian interpretation of “deepest desire.” In the Ignatian tradition, this commitment requires
Catholic men to petition God for the grace to discover the source of their desire. Within their
deepest desires dwells an abiding peace that supersedes any temporary pleasure. Contrastingly,
the desire for instant gratification and transitory pleasure does not reflect the deepest desires men
receive from God. In Ignatian spirituality, a man’s “deepest desires” entails a fundamental
dimension of their being. This is where men most deeply encounter God, the source all holy
desire. Following his conversion, the deepest desire of St. Ignatius was to serve God and others.
It became the driving force in his life enabling him to channel his passion toward the greater
glory of God.
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In Ignatian Spirituality, the second characteristic needed to help uncover a man’s deepest
desire is the movement away from isolation toward harmony and union with self, others, and
God.260 This movement has its origins in an egocentric spirituality fixated on self-introspection.
Although introspection is vital for the spiritual life of men, a spirituality that focuses exclusively
on their personal needs forestalls spiritual growth. Rather than isolating men from others,
authentic desire is directed outward toward God and others. By redirecting their desires away
from themselves and toward others, Catholic men begin grappling with forces that have built up
in the psyche over time. Although the power of these forces can initially frighten men,
nevertheless, they need to acknowledge rather than suppress them. Ignatius of Loyola described
this confrontation as agere contra, meaning to “act against” behaviors that deter the path to
spiritual freedom. During midlife, men need to courageously confront the desires being released
by psychic energy in the hope of attaining wholeness. Although the destination of the journey is
often unclear, during midlife, Catholics are invited to move away from self-isolation and toward
union with God.
In Ignatian spirituality, the third characteristic needed to find their deepest desire is a
willingness to confront stereotypes associated with maleness. These stereotypes reinforce
attitudes that men are competition, antisocial, and emotionless. Catholic men, desiring a deeper
masculine spirituality, when in midlife, need to confront these stereotypes. In making the midlife journey, it is necessary for them to examine how these stereotypes influence their conception
of manliness. This is necessary for men who truly desire to be liberated from hegemonic
masculinity. This confrontation presents challenges for Catholic men who conform to stereotypes
that consider spirituality as feminine. This is one reason Ignatius of Loyola is instrumental for
the development of men’s spirituality. He instills in Catholic men the hope that they too can
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overcome stereotypes that associate spirituality with femininity. This is not an easy task for men
who have internalized hyper-masculine stereotypes. Nevertheless, with God’s grace, much like
Ignatius, Catholic men will be able to “let go” of stereotypes that inhibit their journey to spiritual
freedom.
At various stages in their lives, Catholic men are invited to expand their spiritual horizon.
This expansion includes an invitation to discover new pathways toward wholeness. To initiate
this process, men need to become aware of how cultural stereotypes distort concepts of
masculinity. This requires them to muster the strength to “let go” of false stereotypes and initiate
the search for the deep masculine. This journey requires men to possess a keen focus and
steadfast effort in seeking their true vocation. In an effort to accomplish this task during the
second half of life, Catholic men need to dedicate time and effort to the practice of Ignatian
discernment. In doing so, they will discover a proven method of recognizing what they most
deeply desire.
Discernment in Ignatian Spirituality
Discernment has been described as the single most important Christian practice for
decision making today.261 This statement is based on the belief that God is in personal
relationship with all men (and women) and deeply cares about their welfare. Furthermore, it
suggests that through dedicated prayer, men can come to know the will of God. Therefore, if
God has a personal relationship with everyone, then, God who is the source of love desires for
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men to be made whole. At first blush, some Catholic men may resist this statement, however, in
an Ignatian mindset, “The way of life that God desires for us is the way of life we desire.”262
To better understand Ignatian spirituality, Catholic men in midlife need to take their
desires into discernment. They are reminded that desire was a driving force in the life of Ignatius
of Loyola and that certain desires have the potential to affect serious choices and provide
direction to life.263 In practicing Ignatian discernment, men can develop a greater awareness and
deeper understanding of their desires.
This section of the study will provide an explanation of Ignatian discernment by
investigating the writings of George Aschenbrenner, David Lonsdale, Jules Toner, and Roger
Haight with the hope of presenting a cogent understanding of discernment in Ignatian spirituality.
It will then examine how Ignatian discernment can assist Catholic men in developing the
spiritual freedom necessary for making decisions under the guidance of the Holy Spirit.
George Aschenbrenner, S.J., posits that there are three key aspects of Ignatian
discernment: (1) external behavior, (2) rational and affective experience, and (3) the “core of the
soul.”264 The first, external behavior, is what men do while in the presence of others. If Catholic
men focus exclusively on their external behavior without any consideration for their emotions,
they develop a limited understanding of the human condition. The second aspect, described by
Aschenbrenner as the “skin of the soul,” is where feelings, emotions, and affectivity scratch and
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scamper within one’s heart and psyche.265 Although feelings are significant for the discernment
process, reducing men to their feelings can be problematic because affective movements are
susceptible to fluctuation and cannot be trusted. Nevertheless, feelings are an important aspect of
Ignatian discernment. The third aspect, referred to as the “core of the soul,” represents the most
unique, profound, and personal part of a person. Aschenbrennar poignantly describes its
significance for spirituality:
This aspect of you is like a sanctuary, a holy of holies, where God is creatively
loving you breath to breath . . . . The white-hot center of this eternal flame is a
central point of goodness in you and is a gift from God. To disown or deny this
core of the soul is to turn any hope for faithfulness into a fantasy and to reduce
love to an unpredictable feeling and an object manipulated in self-promoting
behavior. Living without your deepest center, thinking mistakenly that the vigil
flame has gone out, is risky venture indeed, fraught with danger, like a ship whose
sails flash uncontrollably in the wind around a broken mast.266
At the heart of humanity dwells “a central point of goodness” that enables men to discern God’s
holy will. Here dwells a man’s deepest desire. It is detrimental to their spirituality to mistakenly
think that their desire has flamed out. Although Ignatius of Loyola never used the phrase “core of
the soul” in the spirit of The Spiritual Exercises, it is likely that he would approve of it.
David Lonsdale, Ignatian scholar and former Jesuit, provides a myriad of explanations for
the “Discernment of Spirits.” To better understand the meaning it holds, Lonsdale suggests that
the discernment process should be considered more of an “art form” than just a method for
making informed decisions. He comments, “Discernment is the art of appreciating the gifts that
God has given to us and best discerning how we might respond to that love in daily life.”267
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Furthermore, he warns that discernment should not be reduced to individual introspection. Rather,
discernment is better understood as a way of acknowledging significant affective movements that
emit from the psyche. Furthermore, the discernment process provides a way of determining the
deeper influences for these movements and what they are offering. Lonsdale writes,
“Discernment offers a way of distinguishing between true and false gifts, between personal gifts
that build up the body of Christ and those that do not, between the movements of the Spirit of
God and those that are not.”268 In effect, discernment is best understood as a freely given gift of
the Spirit, a way “to dance to the music of the Spirit.”269
In contemporary Catholic spirituality, greater emphasis has been placed on the
importance of experience for practicing discernment. Catholic men, in the second half of life,
need to look no further than the events of their daily lives to find the locus for discernment. J.
Michael Sparough, S.J., Jim Manney, and Tim Hipskind, S.J., write “we can trust our
experiences is the first, and perhaps the most fundamental, lesson about discernment. Books and
ideas and the council of the wise are all well and good, but the main area for discernment is what
we ourselves experience.”270 A man’s ability to trust his experience and listen to the movements
of his heart is essential for Ignatian discernment. To help develop a greater awareness of the
significance of these moments requires four truths. First, men must sincerely trust that God is
present in the unique and collective experiences of their life. Ignatius was firm in his conviction
that through ongoing self-reflection men can grow to trust in God’s active presence in their
personal experiences. Second, Ignatius affirms that God deals directly with the individual who is
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making the Exercises. He reminds spiritual directors, “Leave the Creator to act directly with the
creature and the creature with its Creator and Lord.” Nothing should “get between” God and the
directees who are making the Exercises.271 Third, rather than focusing exclusively on the end
goal of making a decision, greater emphasis should be placed on the entire discernment process.
To accomplish this, Ignatius exhorts directees making the Exercises to pay closer attention to
their emotions. Lastly, Catholic men should not allow their past sins to discourage them from
making the Exercises because they consider themselves unworthy of God’s grace. They are
reminded that at Manresa, an overly zealous Ignatius was plagued by scrupulosity, believing he
was unworthy of God’s love. For this reason, Catholic men should remember that the ultimate
goal of the Exercises is to know God’s will and act upon it. Therefore, a man’s previous sins are
not an impediment to him undertaking discernment. During midlife, Catholic men will find in
Ignatian discernment a time-tested way to help them know God’s will. In the final analysis,
spiritual directors guiding Catholic men during midlife through The Spiritual Exercises should
find ways to appropriate them to meet the special needs of midlife.
Jules Toner, S.J., was one of the Jesuits who, following the Second Vatican Council,
attempted to develop ways of appropriating The Spiritual Exercises to meet the needs of modern
Catholics. He noted that St. Ignatius provides two distinctive methods of discernment in The
Spiritual Exercises. In the first, entitled, “Rules for the Discernment of Spirits,” Ignatius directs
those making the Exercises to recognize and seek to understand the different movements stirring
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in their heart. Ignatius gives a concise directive to accomplish this: “Receive the good
movements and reject the bad ones.”272
Ignatius does not, however, directly use the phrase “discernment of spirits” in The
Spiritual Exercises. This omission, if we can call it that, has resulted in confusion over the
meaning of discernment. Although the two forms of discernment are interrelated, Toner suggests
that the second type, “discernment of God’s will,” is not fully dependent upon the first. He
considers it problematic that some spiritual directors still do not distinguish the difference
between the two. Additionally, he contends that although, individual men may not have an
explicit belief in God, they can also benefit from making the Exercises. He contends that “the
discernment of spirits” can be modified for decision making independent from the need to find
God’s will.273
According to Toner, in the Ignatian tradition, there are three basic prerequisites for
discerning God’s holy will. The first entails understanding that God, in God’s infinite wisdom,
desires to communicate God’s self with those making the Exercises. The Ignatian tradition
supports the conviction that God wills men to make decisions (called elections in Ignatian
parlance) that glorify Him. This conviction is based on the belief that God has the power to lead
men to a true judgment and will do so if they allow themselves to be guided by his loving
presence.274 Unfortunately, this has mistakenly been interpreted to mean that God has
predetermined an election (decision). This insinuates that personal investment and human
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freedom are not part of the discernment process. Toner notes, “He will guide our efforts; but
without our efforts, there is nothing for him to guide.”275 The second prerequisite requires men to
petition God for the guidance to know God’s holy will. To be receptive of God’s guidance, it is
essential that men have humility. The third prerequisite requires men to cultivate an attitude of
“radical indifference” to the possible outcomes that may come from making an election. This
mean that, when they are in discernment, Catholic men must do everything in their power to
bring to completion the election they made and then surrender the outcome to God. It is reported
that Ignatius said, “Work as if everything depends on God and pray as if everything depends on
you.”276
Toner employs a systematic approach in explaining the Ignatian practice of “Discernment
of God’s Will.” First, Toner asks what does “God’s will” mean in the context of Ignatian
discernment? In response, Toner differentiates between “God’s permissive will” and “God’s
positive will.” God’s permissive will occurs independently from human freedom because there
are events that occur that are beyond human control. One can either trustingly accept these
events or defiantly dismiss them. This type of discernment is not outlined in the Ignatian “Rules
for Discernment.” On the other hand, there are occasions when God grants individuals the
freedom to elect one alternative over another. Toner considers these situations indicative of
“God’s positive will,” involving his preferential but non-necessitating will. There are situations
that require men to make an election in light of their salvation. Ignatius proposed there are two
different components involved in this type of election. In the first, men exercising their God
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given freedom to determine which alternative is morally commanded or forbidden by God. Toner
believes that Ignatian discernment does not apply to this situation because human beings are
rational and capable of determining whether an action is detrimental and hurtful. The second
type of discernment is more complicated because it involves two morally good options. From an
Ignatian view, the basis for making an election in this type of situation is determined by which
alterative gives God greater glory.
In Christian Spirituality for Seekers, Roger Haight, S.J., demonstrates how The Spiritual
Exercises can be appropriated for contemporary spiritual seekers. In doing so, he contends that
the utility of the Exercises extends beyond a traditional Christian framework. His premise is that
every major decision includes a spiritual dimension. He notes that St. Ignatius intended the
Exercises to help people make an election that orders their lives in accord with the holy will of
God. Haight posits that individuals who do not have an explicit religious faith can also reap the
benefits of making the Exercises. He contends that since the Exercises are not limited to any
fixed interpretation of God, skillful directors can modify them to meet the needs of their
directees. Some directors of the Exercises question this view; nevertheless, Haight’s proposal
offers an option to those men who are in the process of making important decisions during
midlife, but struggle to believe in God.
The “Rules for Discernment” are grounded in the personal experiences and spiritual
transformation of St. Ignatius. They serve two primary purposes: First, they provide guidance for
Catholic men during second half of life who are unsure about their future. Second, and more
specifically, they provide rules for making life-changing decisions, or elections. In his attempt to
appropriate the “Rules for Discernment” for today’s seekers, Haight recognizes the difficulties
that come with attempts to translate Ignatius’ culturally conditioned words for a modern
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audience. He believes that when modifying the wording of the Exercises, one runs the risk of
losing some of the meaning Ignatius gave them. Nevertheless, Haight appeals to the subjective
nature of the Exercises, while reiterating that the ministry of Jesus of Nazareth remains the norm
for evaluating the discernment process. If Catholic men are sincere in their desire to unite their
will with the will of God during midlife, then, the “Rules for Discernment” offer a proven way to
do so. If men approach The Spiritual Exercises with a generous heart, they will find a proven
method for discerning the decisions that will direct the second half of their lives.
To better understand discernment, Haight suggests substituting the phrase “Seeking
God’s will” with “Seeking God’s desires.” He questions the use of “will” because he feels it is
too anthropomorphic to consider God as having a particular or specific will for each person.277
He further contends that making decisions about a state of life and the future can seem more
relevant when attributed to human intelligence and freedom. By appealing to God’s desires,
rather than God’s will, men are able to preserve their personal freedom and self-determination.
Furthermore, using God’s desires ensures that God is not perceived as a Svengali figure
manipulating individuals toward an already predetermined course of life. Rather than discovering
God’s will, as if it were a hunt for hidden treasure, God’s desires places less emphasis on God’s
control and more on human responsibility. Haight contends, “Discernment consists less in
discovery and more in assuming responsibility for the path that best fits personal talents, God’s
general intention is for human flourishing, and God’s desires that individuals participate in this
project to the best of their abilities.”278 Although some traditionalist Catholic men may balk at

277

Roger Haight, S.J., Christian Spirituality For Seekers: Reflections On The Spiritual Exercises
of Ignatius Loyola. (Maryknoll, N.Y.: Orbis Books, 2012), 223.
278

Ibid., 223.

162

the suggestion to substitute God’s will with desires, Haight’s modification supports God
involvement in human affairs without negating the human capacity for self-determination.
To grasp the deeper meaning of the Ignatian Spiritual Exercises requires Catholic men
developing greater understanding of consolation and desolation. Albeit there are times in which
explanations for consolation and desolation do not include any reference to Ignatian spirituality,
this study will investigate their meaning for Ignatian spirituality. This study examines the context
in which Ignatius developed his understanding of consolation and desolation. This is followed by
in-depth explanation of their complex nature and their significance for Ignatian Spirituality.
Lastly, it will provide an examination of the implications they hold for Catholic men during
midlife.
Ignatius of Loyola is not the first saint to utilize the concept of “Discernment of Spirits.”
In the early church, desert fathers and mothers practiced discernment in determining whether
they were under the influence of God or demons. To accomplish this task, they undertook
“spiritual combat” with their demons by resorting to contemplative prayer and rigorous ascetical
disciplines. Although the idea of “spiritual combat” and belief in demons has waned in recent
times, it is a recurrent theme in certain writings of male spiritualty.279 To grasp how Ignatius
understood discernment, we are reminded that during the sixteenth century Catholics commonly
believed in the existence of demons. Thus, for St. Ignatius, the battle between good and evil
spirits was real and of great importance. Furthermore, the notion of “spiritual combat” influenced
his development of The Spiritual Exercises. Undergoing “combat” was considered a determining
factor in the soul’s final destination. While composing The Spiritual Exercises, Ignatius
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presumed his readers shared his belief in demons and “spiritual combat.” This is why, according
to Green, “the discernment of spirits necessitates a belief not only of God’s Holy Spirit, but also
in the existence of a spirit of evil.”280
Spiritual writers who are steeped in Ignatian spirituality have provided various
interpretations of Ignatian consolation. Green describes it as “what we ordinarily consider to be
positive or creative moods, desires or feelings.”281 Lonsdale states that consolation is “[a]ny felt
increase in faith, hope, and love that leads to a holy peace,”282 Gallagher posits, “Persons in
spiritual consolation are drawn to God and the things of God: prayer, the Scriptures, the church,
and similar God-centered matters.”283 Finally, Vinita Hampton Wright proposes, “A person is in
consolation when she or he is moving toward God’s active presence in the world.”284 In general,
spiritual consolation is intimately connected to affectivity, which are at the heart of discernment.
Therefore, awareness and interpretations of one’s feelings, moods, and desires is necessary for
recognizing the experience of consolation, as well as desolation. An emphasis on affectivity,
however, does not negate the cognitive dimension of discernment. In keeping with the saying,
“Use your head and trust your feelings,” it is important to recognize that feelings and desires are
essential to the discernment process; however, to interpret their meaning requires a considerable
investment of cognitive skill.
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The significance of consolation for the practice of Ignatian discernment cannot be
overstated. Consolation generates new life that fosters the development of new ideas and
inspiration that are necessary for spiritual growth. Additionally, it helps Catholic men shift their
focus from themselves toward others. This enables them to recognize that God is active
throughout their daily lives providing them with guidance and support. In general, consolation is
the movement toward God through an increase in faith, hope, and charity.285 David Lonsdale
elaborates:
Consolation is genuine if it draws in the direction of (greater) effective love of
God and the world in God, irrespective of whether the experience itself is pleasant
or painful. The basic principle in this approach to discernment is to move with
and to build on the consolation and act against desolation.286
The agony Ignatius underwent during his recovery from the battle wounds he sustained at
Pamplona may seem to suggest that he was experiencing desolation. It is more likely, however,
that he was in consolation because this experience led him toward God. Consolation flows out of
gratitude and recognizes God’s presence in all things. It is experienced on a deeply personal level.
As Thibodeaux reminds us:
One of the strongest signs of consolation is the strong, deep, and lasting sense of
God’s presence. It is not enough to believe that God exists and that God is good.
Deep in the soul we have experienced God’s presence and God’s personal love
for us. This is an intimacy in which God seems to be gazing at us directly and
specifically.287
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In other words, consolation is not a warm feeling or a flash of intellectual insight (although they
may resemble consolation). Rather, consolation is the strong, deep, and lasting sense of God’s
presence, which provides men with the confidence that God is present in their lives.
Similar to consolation, there are various explanations for spiritual desolation. Desolation
is considered by Gallagher as “a condition of effective heaviness that instills sadness and
depletes energy for living.”288 Lonsdale describes it as something that “[c]omprises the affective
experiences that we would ordinarily see as negative and destructive.”289 Generally speaking,
desolation is anything that moves one away from God. Interestingly, Ignatius gives more
attention to desolation than consolation in The Spiritual Exercises. This may be the case because
desolation is more complex and requires more sophistication to clearly identify. Experiences of
desolation are draining; they result in fatigue and burnout, having an adverse impact on a man’s
devotion, prayer, and worship. Thibodeaux cautions that desolation should not be confused with
spiritual dryness:
I am truly in the depths of desolation not simply when I experience dryness in
prayer but also when I have lost the sense of hope and faith that this will never
change. I am drawn to question not this moment but my entire relationship with
God. I will begin to wonder if my whole experience of God is a sham, something
I made up in my head. I will question the existence of God, or at least my
friendship with God.290
Thibodeaux’s describes the dreadfulness that accompanies desolation. In an effort to cope with
the spiritual havoc that accompanies times of desolation, men are advised to seek the guidance of
an experienced pastoral counselor or spiritual director. Furthermore, although times of desolation
can be debilitating, with a greater commitment to prayer they can be endured. This does not
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suggest that experiences of desolation equate to a loss of faith. Numerous saints, including
Ignatius of Loyola, have experienced times of desolation. More recently, Mother Teresa of
Calcutta revealed in her memoir that she too experienced desolation for almost five decades.291
The lives of these two saints, although different in many ways, witness that through deep faith
and persistent prayer, it is possible to endure times of desolation.
Experiences of consolation and desolation, however, are not limited to rare esoteric
experiences. Rather, they are feelings and thoughts that men can relate to in a very practical way.
In What’s Your Decision, Sparough, Manney, and Hipskind write:
Consolation feels like coming home. Desolation feels like having lost our way
home. Home is where we belong. It is where God is. It’s where we find our right
place in the human community. It’s where we find the answer to the question:
What do I really want? 292
Before attempting to answer Sparough’s questions, it should be remembered that in Ignatian
spirituality, the encounter with God occurs while discerning one’s deepest desires. In effect, it is
grounded in the Ignatian belief that “God can be found in all things.”
The “Discernment of Spirits” in Ignatian Spirituality is not about uncovering a “celestial
blueprint” or predetermined “master plan” that God has ordained for everyone. If that is the case,
as Lonsdale notes, then, “[t]he scope of our freedom is reduced to fit in, whether we like or not,
with what God has ‘planned’ for us, once we think we know what that is.”293 Rather, the
“Discernment of Spirits” offer Catholic men an opportunity for spiritual freedom to make
decisions under the guidance of the Holy Spirit during the second half of life.
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In sum, this section provided an overview of Ignatian Discernment. It offered a variety of
explanations, from a number of noted authors, of what it entails. Relying on their personal
experiences of making and directing the Exercises, Aschenbrenner, Lonsdale, Toner, and Haight
provide Catholic men who are in midlife, with scholarly insights into the meaning and purpose of
the “Discernment of Spirits.”
Detachment in Ignatian Spirituality
Initiated by deep desire and fortified with sound discernment, the Ignatian method
culminates with detachment. In Ignatian spirituality, the idea of detachment is frequently used
interchangeably with “indifference.” Both terms are associated with the spiritual freedom vital
for making faith-filled decisions (or “elections” in Ignatian parlance). Ignatian discernment
provides Catholic men with a time-tested method for decision-making. This study will now
investigate how Ignatian detachment can assist Catholic men seeking to do God’s holy will. It
will start by providing an explanation of what detachment (indifference) means in the context of
Ignatian spirituality. Next, it will clarify the misunderstanding surrounding spiritual indifference.
Finally, it will sample some of the challenges men face in trying to detach from societal
expectations concerning manliness.
Detachment is the crowning feature of the Ignatian way of making a life-changing
decision. Without detachment, men run the risk of making potential life-changing decisions or
“elections,” with the preconceived notion of what God has planned for them. Contrastingly,
Ignatian detachment provides men with the spiritual freedom to seek and find God’s holy will
without any previous bias. Roger Haight writes, “Detachment is freedom from dependencies, a
state of passionate equilibrium that has freed the self from uncontrolled desires and addictions
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and from clinging to things that would compromise a proper response to what is valuable.”294
From an Ignatian perspective, detachment is intended to provide a way to balance healthy needs
with God’s initiatives—it provides a foundation for making an inspired faith-filled choice.
Additionally, it prohibits men from entering into discernment with a predetermined choice of
how they most closely align with God’s will. This is why Ignatius speaks of discernment as, “A
state of equilibrium without leaning to one side or the other.”295 Developing a sufficient level of
spiritual indifference provides men with the confidence that God is involved throughout the
entire discernment process. Furthermore, Ignatian detachment provides Catholic men faced with
making important life-decisions at midlife with a path to spiritual freedom that enables them to
turn their anxiety, doubt, and fear over to God.
Indifference is often interpreted to mean boredom, disinterest, or lack of concern. For
Ignatian Spirituality, however, indifference transcends these notions. Indifference means that
men are so consumed with the love for Christ they are freed from inordinate desires. To help
develop this style of spiritual indifference, Catholic men need to become aware of and
acknowledge their deeper desires, especially those that are disordered. These disordered desires
are problematic because they can inhibit men from the spiritual freedom that is necessary for
decision-making that is not influenced by inordinate desires for pleasure, power, or prestige.
It would be misleading, however, to suggest that to be detached in an Ignatian fashion
requires Catholic men to totally disregard the emotions that arise and the outcomes that result
from decision-making. Rather, as Thibodeaux claims, “Ignatian indifference is filled with
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passion—passion for the will of God and the good of all.”296 Furthermore, he writes, “If I am
indifferent in this Ignatian sense, then I care so much about serving God in a quite definite way
that I am willing and ready to take on anything or give up anything for the cause.”297 This type of
indifference is what inspired Jesuit missionaries Francis Xavier and Isaac Jogues to avail
themselves to God’s will in spreading the Gospel. If Catholic men desire to cultivate spiritual
indifference, they do not need to disregard the outcomes that come with their choices. Rather,
after fully investing themselves in the discernment process, men can entrust outcomes that result
from their choices to God.
Conventional understandings of freedom sharply contrast with how it is understood in
Ignatian Spirituality. Rather than suggesting that men relinquish their obligations and
responsibilities attempting to be “free,” Lonsdale notes:
By freedom, of course, I do not mean license, nor do I mean the theoretical
possibility, faced with two choices A or B, that we can choose B rather than A.
By freedom I mean something much more like sufficient possession of ourselves
so that, appreciating and relying on God’s love for us, we are able to give shape to
our lives, able to commit ourselves to the person God intended us to be, and to
commit ourselves to the path of life we believe God invites us, in love, to
follow.298
We see here that spiritual freedom does not entail an arbitrary choice between two possible
options. Rather, spiritual freedom offers men an opportunity for greater awareness and
understanding of the factors involved when they make important decisions. It provides them with
a method for making a conscious commitment when seeking God’s will. In an Ignatian sense, to
cultivate spiritual indifference requires men to have a radical openness to the initiatives of God.
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O’Brien believes, “[i]t is a stance of openness to God: we strive to find God in any person, and
situation, and any moment.”299 This openness demands unwavering trust in the providence of
God and is less about freedom from something and more about freedom for something. In effect,
spiritual indifference from an Ignatian point of view provides Catholic men, who are sincere in
seeking God’s will during midlife, with the confidence to place their future in God’s hands.
The “Principle and Foundation,” located at the beginning of The Spiritual Exercises,
clearly demonstrates an Ignatian understanding of indifference. In a way, it functions like a
“mission statement” for all other Ignatian Exercises. In Exercise (no. 23), known as the Principle
and Foundation we find:
Man is created to praise, reverence, and serve God our Lord, and by this means
to save his soul. And the other things on the face of the earth are created for man
and that they may help him in prosecuting the end for which he is created. From
this it flows that man is to use them as much as they help him on his end, and
ought to rid himself of them so far as they hinder him as to it . . ..300
In the “Principle and Foundation,” Ignatius succinctly explains that the purpose of “Spiritual
Exercises” are “to gain mastery over one’s self and to live a well-ordered life not making life
choices that take shape from disordered affect.” Although this statement offers sufficient
motivation for making the Exercises, the “Principle and Foundation” provides the proper
conditions for their undertaking. Ignatius writes:
It is necessary to make ourselves indifferent to all created things in all that is
allowed to the choice of our free will and is not prohibited to it; so that, in our
part, we want not health rather than sickness, riches rather than poverty, honor
rather than dishonor, long rather than short life, and so in all the rest; desiring
and choosing only for the end for which we are created.301
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Thus, for St. Ignatius, to be spiritually indifferent does not imply that health, wealth, honor, and
longevity are contradictory to a life of Christian holiness. Rather, what it does mean is that if the
final goal of this life is eternal union with God then everything else is to be considered secondary.
In cultivating an attitude of indifference toward health, wealth, and prestige, Catholic men are
freed from distorted and unhealthy attachments. In his interpretation of the “Principle and
Foundation,” David Fleming suggests it would be helpful to soften the harsh tone of St. Ignatius.
He proposes that the “Principle and Foundation” does not require Catholic men to rid themselves
totally of the desire of health, prestige, and wealth. According to Fleming, all things in life have
the potential for bringing forth in us a more loving response to God. Rather than making them
the focal point of their life, Catholic men should adopt a more balanced approach to them. This
means they do not need to alleviate their desires for health, wealth, and wellness. Rather, in
striving to serve God and neighbor, instead of power and wealth, men must keep them in proper
perspective. This enables them to recognize if they are inordinately attached to such things as
health, wealth, and power. Therefore, if Catholic men truly desire to act with God’s holy will
during midlife, they must embrace the deeper meaning of the “Principle and Foundation.”
Implications of Ignatian Spirituality
As one of the fruits of Ignatian indifference, spiritual freedom provides Catholic men
with a way to resist societal expectations that define them by their possessions and status. The
Spiritual Exercises provides directives, which offer guidelines to help men resist attitudes that
promote individual achievement as the criteria for success. Gray reminds us, “Indifference can
demand the courage to be counter-cultural, especially when there is pressure to conform, to fit in
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and comply to be friends with the world of ambition and competition.”302 In searching for ways
to resist cultural expectations that define men by their production, men can resort to the Ignatian
idea of living the magis. According to James Martin, “The magis means doing the more, the
greater, for God. When you work, give your all. When you make plans, plan boldly. And when
you dream, dream big.”303 The magis captures the heart and soul of Ignatian spirituality and
demands boldness and bigness that appeals to the souls of Catholic men today. The magis,
however, does not promote destructive competition between men. Rather, living the magis
challenges men to offer their time and talent, and then some more, to the greater glory of God.
This understanding more is more in line with the spirituality of midlife than the messages men
receive from the media.
To cultivate Ignatian indifference during midlife, Catholic men must be willing to “let go”
of false understandings of manhood. As their stamina, stability, and strength begin to wane, they
are challenged to explore new possibilities for personal growth. Much like Ignatius of Loyola,
these new possibilities may have nothing whatsoever to do with the life they are currently living.
Nevertheless, by redirecting the courage that made him a fearless soldier, Ignatius was able to
reorient his life by adopting the life of a pilgrim. Not only did this transformation require
tremendous fortitude, it demanded sincere humility and deep faith. Ignatius’ desire to discern
God’s holy will enabled him to detach from the personas of the dashing romantic and daring
soldier. The “Principle and Foundation” reflects his desire to detach from his previous life—with
no clear vision of his future. In detaching from his past that was characterized by recklessness
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and egotism, Ignatius entrusted God with his future. According to Haight, “ . . . all things being
equal, the person (in this case Ignatius) is completely open to what existence has in store for him
or her, this implies further that no other thing in this life will interfere with being committed
solely or principally to the rule of God.”304 This does not mean that during midlife Catholic men
should neglect their current obligations and responsibilities. Rather, during midlife, as the desire
for prestige and power begin to fade, Catholic men are gifted with more time and greater psychic
space to discern God’s will.
Ignatian indifference does not imply that men in midlife need to totally disregard the
outcome of a specific decision. Rather, this type of indifference is active rather than passive. In
being truly indifferent, in the Ignatian sense, Catholic men should make an “election” with faith
and trust. This does not, however, mean that detachment translates into disengagement. What
detachment requires is engagement in prayer throughout the entire process of the Exercises. If
the Ignatian adage “God can be found in all things and all things can be found in God” is true,
then God is present not only when actively making an “election,” God is also present in the
outcome. If the purpose of the three-fold development that starts with desire, works through
discernment, and ends with detachment is to come to know and follow God’s holy will, then
detaching from societal expectations for men is a necessary part of the process. Catholic men,
who during midlife are taking the next step in their spiritual journey, should bear this in mind.
To develop a spirituality that nourishes the male spirit during midlife requires Catholic to
seek deeper meaning in their lives. In doing so, it is necessary for them to recognize and
appreciate the challenges that come with aging. In meeting these challenges necessitates the
development of a greater sense of self-awareness. Gray posits that to do requires becoming
aware of:
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[h]ow and where one is attracted, a solid reading of moods and environment, and
a developing sense of ownership about one’s personal spiritual history so that one
becomes more and more aware of the influences on her or his choices: fear,
ambition, anger, insecurity, and habit.305
The triple process of desire, discernment, and detachment, provides a pathway to greater selfawareness that helps men confront their fears and insecurities. It enables them to discover
aspects of themselves they previously rejected or suppressed. By turning inward, they will
uncover the source of their anger, anxiety, competitiveness and disappointment. Only then, will
they experience true spiritual freedom that comes from Ignatian detachment.
Conclusion
The Ignatian style of spirituality does not appeal to everyone.306 Sheldrake notes, “The
Exercises were not conceived as something suited to anyone at any stage of their spiritual
growth.”307Questions remain if the Ignatian way of “ finding God in all things and all things in
God,” shifts the emphasis away from Mass and the sacraments. Regardless, the early life of St.
Ignatius and his subsequent conversion provide Catholic men with guidance to help them
navigate their way through the midlife. His journey from a boastful romantic-soldier to a dutiful
administrator provides Catholic men with a vivid example of the spiritual transformation during
the second half of life. Hopefully, the life of St. Ignatius will inspire Catholic men during midlife
to continue their spiritual journey on the path to God.
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In the final analysis, if Catholic men in midlife truly desire spiritual advancement to grow
deeper in relationship with God, they will enter into discernment to uncover their deepest desires.
To enable them to do so, they need to detach from cultural expectations for men that judge them
by their possessions. This will enable them to uncover their deepest desires and continue on the
path to holiness.
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CHAPTER FIVE: IGNATIUS OF LOYOLA AND MODERN MALE SPIRITUALITY
Introduction
This final chapter will provide a synthesis of the topics covered earlier in this study. First,
it will begin by examining Man Up spirituality, a current movement underway in the Church.
Then it will explore the ramifications this movement has for Catholic men in the second half of
life. It will explain why this approach to men’s spirituality is deficient for men in the second half
of life. Second, it will investigate how the life of St. Ignatius of Loyola reflects Richard Rohr’s
“Two Journeys” of masculinity and their implications for Catholic men in the second half of life.
Third, it will examine how the stages in the life of St. Ignatius, that began at Pamplona and
ended in Rome, are indicative of the Jungian archetypes Warrior, Lover, Magician, and King.
Fourth, it will look at the second-half-of-life spirituality of St. Ignatius, focusing on his crisis of
limits, meaning, and faith. It will culminate with an assessment of the path to wholeness for men
during midlife.
The Challenge to “Man Up”
In male spirituality today, the writings of Larry Richards, Jared Zimmerer, and Harold
Burke-Sivers reflect growing trends in the modern Catholic men’s movement. In their books
Man Up! Be A Man! and Behold the Man, all three writers, in one way or another, challenge
Catholic men today to “Man Up.” What does this mean for men in the second half of life? What
model of masculinity does Man Up spirituality promote? What are the strengths and limitations
of the Church’s promotion of Man Up spirituality? Although the Man Up approach may benefit
younger men, those in midlife require spirituality that incorporates other forms of expression.
The slogan “Man Up” has only recently become popular in American parlance. In the last
two decades, its popularity grew as a result of advertisements selling beer that aired during
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televised sporting events. It is commonly thought to mean “don’t be a wimp; toughen up.”
According to Merriam-Webster Dictionary, it means “to make an effort to deal with something
(such as obligation or a challenge) in a way that is considered strong or manly.” In light of the
growing familiarity with the slogan “Man Up,” on March 11, 2020, the Archdiocese of
Philadelphia sponsored the twelfth annual Man Up Philly conference. The event was held at
Neumann University in Aston, Pa., and attended by an overflow crowd of 1,500 men of various
ages. The featured speaker was retired Philadelphia Eagle tight end Brent Celek, who shared how
faith was significant in his life. At previous conferences, former professional athletes Ron
Jaworski and Rich Gannon and others have provided similar testimonies about the importance
faith had for them. In an attempt to engage Catholic men and stem the tide of their leaving the
Church, other dioceses have followed the lead of Philadelphia and have held Man Up
conferences.
According to the hagiographical literature on St. Ignatius of Loyola he is reported to have
said that the most effective way to persuade someone to your way of thinking is to “enter
through their door but be sure to leave through your own.”308 This seems to be the philosophy
adopted by a number of Catholic dioceses in adopting a Man Up approach to help reduce the
number of men leaving the church. By entering through the “door” of professional sports, church
leaders hope to bring men back through the doors of the Church. Richard Rohr finds some
benefit in this approach: “Probably the sports celebrity is meeting our Catholic men where most
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of them are at, and might elicit some good fraternity and high mindfulness.”309 On the other hand,
Rohr is critical of the superficiality of this approach:
I would doubt whether deeper issues of real interiority (prayer) or social justice
would usually be addressed frankly because that is not what the men are
expecting or coming for, and probably not what celebrities are prepared to talk
about. I am afraid it too fits into our worship of money and fame, which is where
American culture is today.310
Rohr feels that by adopting a Man Up mentality, the Church is mimicking the wider
culture in its embrace of fame and money glorified by professional sports. Although the
call to Man Up has attracted men to conferences, it does not address the deeper spiritual
issues Catholic men face in the second half of life.
By encouraging Catholic men to Man Up, the Church is proposing a limited
understanding of masculinity. This said, the Man Up approach does challenge men to be
accountable for their actions and offers them a way of integrating sports into their
spirituality. However, in advocating for Catholic men to Man Up, the Church is limiting
its perspective on masculinity. Additionally, this limited view is not directed toward men
who are looking for spirit path to help them make the journey through the second half of
life. By offering a limited understanding of manhood, the push to Man Up does not
provide spirituality for men during midlife that will assist them in attaining wholeness.
In its attempt to overcome stereotypes that consider practicing faith as something
feminine, the Church has resorted to endorsing a men’s spirituality reflected by the slogan Man
Up. As we saw earlier, both Arnold and Rohr raised concerns about trends within the Church to
promote a “soft” (feminine) interpretation of Christianity. In an effort to address their concerns,
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both authors exhort men to reclaim the inner “Wildman” to offset the rise of the soft, new age
guys (SNAG) who emerged after the rise of the women’s movement. The Man Up movement is
attempting to accomplish something similar in its promotion of robust spirituality. This model of
masculine spirituality, however, does not target the spiritual needs of men in the second half of
life. During this time, Catholic men are invited to stretch beyond the limitations of hegemonic
masculinity exemplified by aggressiveness, competition, and dominance. Although former
professional athletes may appeal to the Wildman archetype in men, this model of masculinity
does not encourage them to turn inward to develop a deeper prayer life. Thus, if the journey from
Wildman to Wiseman is going to guide men through the second half of life, as Rohr suggests, it
is necessary for Catholic men to transcend culture expectations that limit masculinity to
expressions of power and prestige. If the goal is to prevent Catholic men from leaving the
Church, then conferences should be focused on masculine models that extend beyond
professional athletics. An spirituality that includes creative expressions from the visual and
performing arts will help men develop their anima during midlife
The Journey from Wildman to Wiseman
In the introduction to Falling Upward: A Spirituality for the Two Halves of Live, Richard
Rohr includes a quote from Carl Jung: “What is a normal goal to a young person becomes a
neurotic hindrance in old age.”311 This quote has implications for the spiritual development of
Catholic men in the second half of life. Some of these men have fond memories of days when
they were athletes in CYO or high school. Some continue to flame the competitive spirit during
weekends on golf courses or tennis courts, or even as avid spectators. Also, it is not uncommon
for men to channel this competitive spirit into their careers. This can be especially true of men
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who were gifted athletes in their youth. The fact that they no longer have the strength and
stamina they once possess can be an affront to their egos. Those men who are trying to relive
their “Glory Days” remain stuck in the past, unable to move on to the glorious days that lay
ahead. This inability reveals a lack of faith that the second half of life will bring them
opportunities to make new memories.
The transition from the first to second half of life can be very challenging for Catholic
men. The first half of life granted them possibilities to build their ego and develop a sense of
identity. While this development was necessary for their psycho-spiritual development early in
life, the needs of the second half are much different. The inability of men to “let go” of past
accomplishments can impede their spiritual development during midlife. Forms of prayer and
practice that previously served them well earlier in life no longer suffice for its second half. To
ensure spiritual progress, men must be willing to surrender the spirituality of the first half of life
that focused primarily on their relationship to external factors. This is one reason why promoting
a “Man Up” spirituality is insufficient for meeting the spiritual needs of men during midlife. For
Catholic men to transition from the spirituality of the first half of life to one that sustains them
during the second, they need to focus less on their past accomplishments and more on their
future.
Spirituality in the second half of life invites Catholic men to be more attentive,
introspective, and receptive. They are invited to develop new ways of praying and of practicing
their faith. As their physical strength and stamina diminish, and possibilities for serious illnesses
increase, men are reminded that they have now passed the “stroke of noon” and are now on the
descent of life. This is one of the limitations of the Man Up approach and why it does not serve
middle-aged men well. This style of spirituality continues to define men by their past
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accomplishments excluding their desires, dreams and hopes for the future. Although this style of
spirituality may stoke the spirit of younger men, during midlife men need new avenues for
spiritual growth that include centering prayer and meditation. If Jung was correct, then it may be
more “normal” for younger men to immerse themselves in a culture that glorifies athletic
accomplishments. However, if Catholic men desire a deeper spirituality to support them during
the second half of life, the events of the past need to be put aside. Rather than longing for the
“Glory Day” of the past, Catholic men should be open to new possibilities that await them.
In Search of the Deep Masculine
Three decades after the publication of Robert Bly’s Iron John, debates continue over
what really constitutes masculinity. There are some who desire some sort of return to a model of
masculinity popularized during the 1950’s. In this model men were depicted as self-assured,
assertive, and confident. Remnants of this model have resurfaced with the current Man Up wave
sweeping through the Church. On the other hand, opinions suggesting that men should be
receptive, sensitive, and understanding continue. Within this discussion of which model better
serves men during midlife is the idea of “the deep masculine.”
Richard Rohr contends that men must undertake two interrelated journeys to enter into
“the deep masculine.” He proposes that the starting point for the spiritual journey of men begins
with what he calls “the common masculine.” Rohr states:
The common masculine is all male, clear and through. There is nothing
effeminate about him. He is a man’s man. Other men respect him for his prowess,
his success. Women may adore him, fear him or want him, but they can never
have him . . . . He is his own man, and no one else’s. He is independent and selfassured, intelligent and knowledgeable, resourceful and capable. If something
needs doing, he can do it. He never lets his emotions or other’s feelings get in his
way. He is a relational and spiritual victim.312
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Prior to his injury at Pamplona, St. Ignatius displayed many of the characteristics associated with
the common masculine. Ignatius not only commanded respect from other men, especially
soldiers, but also sought the adoration of women. The bravado and fortitude he displayed while
defending the castle at Pamplona negate any notions of the effeminate. Much like other men who
mirror the common masculine, Ignatius took pride in being courageous and daring. He was a
man’s man who never let his emotions guide him. Images of the common masculine were
evident when he resisted surrendering to the French and by refusing anesthesia when doctors
reset his broken leg.
The journey into the deep masculine requires Catholic men to move away from “the
common masculine” toward “the common feminine.” The common feminine is understood as
anything traditionally associated with women. Rather than being aggressive and unemotional, the
common feminine is revealed through care and sensitivity. Rohr contents that during the
turbulent years of the 1960’s, men were challenged to re-evaluate stereotypes associated with
masculinity:
For the first time in history, men in great numbers have begun to question the
validity and purpose of war and break away from unquestioning patriotism. The
social sciences of psychology and sociology have begun to understand the
benefits of wholistic personal and integrated lifestyles . . . . It has become
increasingly acceptable for men to develop the traditionally feminine strengths of
listening, understanding, caring and nurturing.313
It is unlikely that men in the hyper-masculine culture of 16th Century Spain possessed the
spiritual freedom to develop traditional feminine strengths of listening, understanding, caring and
nurturing. Nevertheless, Ignatius did display some of the characteristics of the common feminine.
In Part Two of The Spiritual Diary, in a section titled “Affectionate Awe and Reverence,”
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Ignatius recounts numerous experiences of crying during Mass.314 Furthermore, in the
Memoriale of Luís Goncalves da Câmara, a biography of Ignatius, there are two accounts when
Ignatius openly wept in public. In the first, da Câmara recounts, “The Father [Ignatius] was used
to weeping so continuously that unless during Mass he wept three times, he felt that he was
without consolation.”315 The second incident occurs later in Ignatius’ life: “Father always prays
every day for the Pope, and now that he is sick he prays for him twice, and always in tears.”316
These public displays of emotion are indication of the development of the common feminine in
Ignatius. They were unimaginable earlier when as a wounded soldier he refused anesthesia
during surgery. Nevertheless, by embracing the common feminine and feeling God’s presence,
the future saint continued his journey into “the deep masculine.”
Although the men’s movement forced men to broaden understandings of masculinity,
there continues to be tension between the journeys of common masculine and the common
feminine. This tension is illustrated by the differences between the spirituality of the Man Up
campaign and the spirituality of the soft, new age guys (SNAGs) criticized by Rohr.
Nevertheless, if men desire an integrated wholeness during midlife, the path into the deep
masculine that starts with the common masculine requires entry into the common feminine.
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It is difficult for Catholic men who have reached midlife to develop a clear understanding
of “the deep masculine.”317 This is due, in part, to its ambiguous, complex, diverse, and mixed
nature.318 Nevertheless, it is essential that these men seek “deep masculinity” to guide them on
the path toward individuation and wholeness. Discussions over gender differences have
complicated attempts to provide guidance for Catholic men during the second half of life.
Currently, discussions concerning gender have moved well beyond simple binary categories of
masculine and feminine. Pryce believes this has led to confusion: “Grown men have no real true
sense of what masculinity is, no sense of how to be a man. Men are disconnected from the
masculine energies deep within themselves which all men share.”319 Feeling disconnected from
their families and faith was one of the issues of the Catholic men’s movement and continues to
be an important for discussions concerning the spirituality of men today. As Rohr and co-author
Martos note, “[A] man cannot enter into his deep masculine energies unless he has already
experienced a union with his feminine qualities. The developing feminine keeps a man
empathetic and, as such, enables him to build, nurture and sustain himself as a co-creator with
God.”320
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In effect, the deep masculine remains an enigma. From its inception to the present,
attempts to define it have come up short. In The Deep Masculine Jayson Gaddis states:
First, I don’t know what the deep masculine is. It’s not a fixed location and can’t
exactly be pinned down but the good news is it is living inside each of us and
accessible to all of us (including women). The deep masculine will be unique to
each of us. What works for me, may not work for you. The little I know of the
deep masculine is that I can’t pin it down, nor can I describe it as a step-by-step
process. It’s beyond that, but is available to you, to every man with enough
hunger and thirst.321
Although there is no “one size fits all” style of deep masculinity, it is safe to say that only after
midlife do men possess enough experience to access its power. To do so, they must be willing to
overcome cultural stereotypes of men. Gaddis believes, “The deep masculine way of being is
underneath our conditioning and is available when we transcend our conditioning. Transcending
our conditioning however won’t be on the menu for but a few highly-motivated men.”322
While the concept of the deep masculine was foreign to Ignatius of Loyola, it appears that
later in life he was able to access its power. The starting point for his spiritual transformation
begins with Ignatius as a boastful and egocentric soldier that resembles the common masculine.
While he was under the influence of the common feminine, Ignatius was willing to display his
emotions and weep openly in public, thus reflecting the integration of the common feminine into
his psyche. He did not, however, remain in the grip of the common feminine and sink into the
shallow feminine, preventing him from fulfilling his duties as General of the Society of Jesus and
completing his mission to serve God and the Church. The Memoriale of da Cámara explains that
his doctor directed Ignatius to discontinue weeping during Mass because it was adversely
impacting his health. Out of obedience, Ignatius complied with these directives illustrating he
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entry into the deep masculine. Ignatius was able to integrate the drive of the common masculine
and the sentimentality of the common feminine during midlife.
The deep masculine is symbolic of mental and spiritual wholeness and indicative of
Jung’s individuation. Although the journey Ignatius made in the second half of life was unique, it
offers Catholic men an inspiring example of the potential for spiritual transformation in the
second half of life. It may be difficult to articulate a clear explanation for the deep masculine
because of its ambiguous nature. Because of its connection with Jungian archetypes, the meaning
of the “mature masculine” is less difficult to articulate.
The Journey Into the Mature Masculine
This section will examine how four Jungian archetypes—Warrior, Magician, Lover and
King—provide a passage in the “Journey Into the Mature Masculine.” It investigates how the life
of Ignatius of Loyola reflected the passage through these four masculine archetypes on his path
to wholeness. Although the King archetype is usually listed first, in the case of St. Ignatius, the
Warrior was most prominent just prior to his conversion.
Ignatius the Warrior
The Warrior archetype empowers men to be courageous, decisive, and loyal. It provides
them with the psychic energy to endure hardship in fulfilling their dreams and reaching their
goals. Along with courage, the archetypal Warrior exhibits self-control internally and externally.
Moore and Gillette believe, “A man accessing the Warrior archetype has ‘a positive mental
attitude,’ . . . . This means that he has an unconquerable spirit, that he has great courage, that he
is fearless, that he takes responsibility for his actions, and that he has self-discipline.”323 When he
was a soldier defending the Castle of Pamplona from the invading French, St. Ignatius, fueled by
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archetypal Warrior energy, stood his ground and refused to surrender. Additionally, Warrior
energy was exemplified by Ignatius’ control of the pain he endured to fix his broken leg.
Furthermore, when flooded with Warrior energy, Ignatius was prepared to kill a Moor he
encountered on the road to Montserrat for questioning the perpetual virginity of Mary. Although
he was alone and had no knowledge of the future, under the influence of the Warrior, Ignatius set
out on pilgrimage to Jerusalem. Another example that exemplifies Warrior energy is when
Ignatius continued to preach publicly even though he had been interrogated and imprisoned
during the Inquisition. Finally, Ignatius was able to channel the archetypal Warrior in his
founding of the Society of Jesus during the tumultuous years of the Reformation.
The archetypal Warrior provides men with the energy that enables them to act decisively.
Following the nightly vigil at Montserrat, Ignatius was infused with Warrior energy that enabled
him to abandon his aspirations of glory and put aside his military career. Later, in The Spiritual
Exercises, Ignatius requires retreatants who are in discernment to detach from the results of their
decisions. Following a period of discernment, Ignatius made the decision to exclude women
from his new religious order. This was a break from other established orders, such as the
Benedictines, Dominicans, and Franciscans. Nevertheless, Ignatius was unwavering in his
decision because he wanted the freedom to assign Jesuits anywhere throughout the world on
short notice. The Warrior empowered Ignatius with the confidence to send missionaries to South
America and the Far East.
A third characteristic indicative of the Warrior archetype is loyalty. Men who are
warriors are loyal to a cause, person, institution, or God. Along with his undying loyalty to the
Society of Jesus, St. Ignatius was loyal to God, the Church, and the Papacy. Strengthened by his
experiences at Montserrat and Manresa, in loyalty to God, Ignatius dedicated the rest of his life
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to helping souls. His loyalty to the Church is exemplified in the “Rules for Thinking with the
Church,” considered to be the culmination of The Spiritual Exercises. Rule 13 states, “What
seems to be white, I will believe to be black if the hierarchical Church so defines.”324 In stark
fashion, Ignatius demands loyalty to the hierarchical authority of the Church. This does not mean,
however, that Catholic men disregard reason when making decisions. A third example of the
loyalty of the archetypal Warrior is exemplified in the vow Jesuits make to the Pope. Along with
the traditional vows of poverty, chastity, and obedience, after years of service, Jesuits are invited
to take a fourth vow. It reads, “I further promise a special obedience to the Sovereign Pontiff in
regard to the missions according to the same apostolic letters and the Constitutions.” James
Martin, in accord with Jesuit historian John O’Malley, proposes that the famous “fourth vow” to
the Pope is reflective of Ignatius’ understanding that the pope had a better view of where in the
world the Jesuits were needed.” It seems evident that the psychic energy of the archetypal
Warrior remained with Ignatius throughout his life. In accessing its energy, Ignatius remained
loyal to God, the Church, the Pope, and his beloved Society.
Ignatius the Magician
The Magician archetype endows Catholic men with “special knowledge” that enables
them to penetrate deeper into reality. Energy from the archetypal Magician also provides them
with greater clarity and understanding. “The Magician,” according to Moore and Gillette, “is the
archetype of thoughtfulness and reflection. And because of that, it is the energy of
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introversion.”325 When utilizing the knowledge provided by the Magician, men can become a
source of wisdom. For example, in some indigenous cultures, shamans manifest the power of the
Magician. Through their “vision quest,” they attempt to connect with the spirit world to gain
knowledge to help guide and heal members of their tribe.
The Spiritual Exercises represent the influence of the archetypal Magician on St. Ignatius
of Loyola. Through deep self-introspection and imaginative prayer, Ignatius was able to find
deeper meaning in the Scripture. In using his imagination, and applying his senses, Ignatius
designed meditations in the Exercises that provide a method to access the “special knowledge” of
the biblical narrative. This method of prayer helps men encounter Christ in a more powerful way
when praying. By developing the Exercises and painstakingly editing them throughout his life,
Ignatius developed a way to preserve the special knowledge he received in a written format. As a
Magician, after directing his companions at Paris through the Exercises, he trained them how to
administer them to others. In similarity with shamans who seek “vision quests” to acquire special
knowledge, Ignatius composed the Spiritual Exercises to provide those making the Exercises
with the knowledge for making decisions in accord with the will of God.
Although the archetypal Magician does not directly lend itself to mystical experiences, in
the case of Ignatius of Loyola there is a correlation. Ignatius had two memorable mystical
experiences that left a profound influence on him. The first occurred while he was walking along
the Cardoner River during his stay at Manresa. Ignatius believed that God bestowed on him
secret knowledge into the mystery of the Trinity: that “all creatures emanate from God and, in
Christ, return to God; how Christ completes human nature in taking our flesh; and how Christ is
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present in the Sacrament.”326 The second mystical experience occurred in the small chapel at La
Storta outside Rome. Ignatius and two others stopped on their way to Rome to celebrate the
Eucharist. Later he revealed that he felt God the Father had spoken to his heart: “I shall be
favorable to you [plural] at Rome,” and “I want you, my Son, to take this man as a servant.”
Then Christ said to Ignatius, “I want you [singular] to serve us [Father and Son].”327 On that day,
much like a Magician, Ignatius believed he received confirmation that later in Rome Pope Paul
III would show him favor and give approval for the Society. Under the influence of the
archetypal Magician, Ignatius was able to compose The Spiritual Exercises and impart his secret
knowledge with others for centuries.
Ignatius the Lover
Energy generated by the Lover Archetype enables men to deeply connect and relate to
creation. From a Jungian perspective, Eros, the Greek god of love, represents the Lover
archetype. Under the influence of Eros, men in midlife can be irresistibly and passionately drawn
by their unconscious to a woman they cannot do without.328 Eros, however, not only includes
carnal desires, but also involves the desire to be interconnected with nature and to access their
creativity. Eros is what empowered Michelangelo, Bach, and Picasso to create their masterpieces.
Although the Lover archetype initially fueled Ignatius’ fancy of women, after his conversion it
provided the energy necessary for him to fall in love with God.
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The archetypal Lover, when experienced to its fullness, enables men to be deeply sensual.
It cultivates in them a healthy perspective of human sexuality and an appreciation for the
physical beauty of the body. Men who are Lovers are able to freely express love and openly
receive it. In a mysterious way, they sense that all things are somehow interconnected. Moore
and Gillette explain:
We believe that the Lover, by whatever name, is the primal energy pattern of what
we call vividness, aliveness, and passion. It lives through the primal hungers of
our species for sex, food, well-being, reproduction, creative adaptation to life’s
hardships, and ultimately a sense of meaning, without which human beings cannot
go on with their lives. The Lover’s desire is to satisfy those hungers.329
Although the Lover archetype is manifested through carnal desire, it also entails a deep desire for
meaning. This deep desire leads Catholic men during in the second half of life to hunger to
experience life on a deeper level, leading them on the journey toward mature masculinity.
Throughout Christian history, there has been concern and suspicion over sensual
pleasures. As a result, expressions of sensuality and sexuality were coined “sins of the flesh,”
and condemned by the Church. Christians were instructed to do everything in their power to
avoid or suppress them. Although this may have prohibited acknowledgment of the positive
aspects of Eros, it did not destroy the energy of the Lover. Moore and Gillette posit, “Archetypes
cannot be banished or wished away. The Lover crept back into Christianity in the form of
Christian mysticism, through romantic and sentimental pictures of a “sweet Jesus, meek and
mild,” and through the hymnal.330 In other words, the mystical movements throughout Christian
Europe, such as those in the Rhineland, Spain, and England, preserved the Lover archetype.
Moore and Gillette further elaborate, Lover energy is:
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[t]he source of spirituality—especially of what we call mysticism. In the mystical
tradition, which underlies and is present in all the world’s religions, the Lover’s
energy, through the mystics, intuits the ultimate Oneness of all that is actively
seeks to experience that Oneness in daily life, while it still dwells in a mortal,
finite man.331
Included among Catholic mystics who were able to harness the power of the archetypal Lover is
Ignatius of Loyola.
The renowned Jesuit Karl Rahner once said, “The Christian of the future will be a mystic
or they will not be a Christian at all.”332 In recent decades, due to a resurgence of interest in
mysticism, greater focus has been given to the mystical aspect in the life of St. Ignatius of
Loyola. His mystical experiences, which have their origin in God, can also be attributed to the
psychic energy that flows from the archetypal Lover. Perceiving Ignatius as connected with the
Lover, however, may present a challenge to those more comfortable with depictions of him as a
soldier in military garb. Nonetheless, it was the love for God that inspired Ignatius to dedicate his
life to helping souls. Egan confirms that Ignatius of Loyola “was a man of the most penetrating
intellect filled with the purest love of God and neighbor.”333 Although Ignatius possessed the fire
of the Warrior archetype, and the wisdom of the Magician, the passion of the Lover opened him
to receive God’s love. His receptivity of this love manifested itself in the form of ecstatic
mystical experiences that included visions and locutions, along with everyday mundane
experiences.
There are myriad of explanations for and various interpretations of Christian mysticism.
For the general purposes of this study, mysticism, in the Christian tradition, involves a radically
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new awareness of the presence of God. Mystical experiences may include, but are not limited to,
apparitions (visions), loquela (voices), or other forms of extraordinary sensory expression. These
experiences provide those who receive them with an awareness of a presence of something
greater. During these experiences, Egan believes “the person becomes directly and immediately
aware of God’s loving, purifying, enlightening, and unifying presence. The person realizes that
something totally new is occurring.”334As we saw earlier, the mystical experiences St. Ignatius
had at Manresa transformed his understanding of God and lasted a lifetime. Additionally, on the
journey to Rome, in a small chapel at La Storta, Ignatius “felt a great change in his soul and so
clearly did he see God the Father place him with Christ, His Son, that he had no doubts that God
the Father did place him with his Son.”335 These mystical experiences and others helped
transformed Ignatius into a passionate Lover of God.
The mysticism of St. Ignatius has been described as “A Mysticism of Reverential
Love.”336 This “reverential love” is a manifestation of the archetypal Lover. While it is
customary to recognize service as the core of Ignatian mysticism, less frequently it is associated
with love. As previously noted, Ignatius maintained the military mentality he acquired from his
days as a soldier for the rest of his life. Therefore, it seems only fitting to identify Ignatius as a
Warrior. Also, since The Spiritual Exercises is considered a source of spiritual wisdom, Ignatius
can be perceived as a Magician. However, since Ignatius had a reputation for being overly
demanding of himself and his subordinates, and being impatient and irritated at times, the Lover
archetype doesn’t seem fitting. Nevertheless, as a mystic, there is a connection between Ignatius
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and the archetypal Lover. The reverential love of Ignatius for God, however, must not be
confused with the love associated with Bridal Mysticism. Egan describes the difference:
If the bridal mystics tend to describe their experiences in honeymoon language,
Ignatius speaks more like a man who has been happily married for a number of
years. Passionately in love with God, Ignatius emphasizes generous, respectful,
courageous, loving service by seeking, finding, and accomplishing God’s will.337
While reverential love can be attributed to the affective dimension of Ignatian spirituality, it is
not to be confused with sentimentality. Therefore, the Lover archetype in Ignatius did not result
in a mystical marriage between God and him; rather, the reverential love Ignatius had for God
manifested in a communal way that inspired him to service.
Psychic energy from the Lover archetype led to Ignatius falling in love with God. This
love was the result of his deep desire to serve God and help souls. Much like a long-term
marriage, Ignatius’ love for God developed gradually over many years. Egan states:
Under God’s palpable initiative and direction, he fell explicitly in love with God.
At times abruptly, at times gradually, through God’s special activity he realized
that God is in love with us, and therefore we are all at least secretly in love with
God and each other. God’s seizure of the very root of his being gave rise to an
immense longing. He was allowed no peace until he was irrevocably united to
God and transformed into God’s very own life.338
In accord with traditional interpretations of mystical experiences, according to Egan, it was God
who took the initiative. God seized hold of Ignatius and he responded with a reverential love that
stayed with him for the remainder of his life.
Ignatius the King
The King has been called “the central archetype” around which the rest of the psyche is
organized. Of all the Jungian archetypes associated with masculinity, it has the greatest
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importance because it underlies and includes the others in perfect balance.339 The King archetype
integrates the energy of the other archetypes when exercising its power. As Moore and Gillette
note, “The good and generative King is also a good Warrior, a positive Magician, and a great
Lover. And yet, with most of us, the King comes online last.”340The archetypal King has a
stabilizing influence that enables men to remain calm and centered during tumultuous times.
Men who are Kings provide structure by establishing appropriate boundaries and realistic
expectations for those under their care.
Along with its other attributes, the King archetype provides men with the generative
energy needed for new developments, initiatives, and movements. These generative efforts are
not undertaken to fulfill their own needs, but to serve the needs of others. Additionally, Kings are
fair and just when exercising their authority and power. These men have the best interests of
others in mind when making their decisions. Furthermore, under the positive influence of the
Good King, men do not feel threatened by the accomplishments of others. Rather than being
jealous, they take pride in their advancements. The archetypal King blesses those under his care
and offers his approval and encouragement when necessary.
Ignatius of Loyola exemplified the positive qualities of the archetypal King. In authoring
the Constitutions of the Society of Jesus, he provided the structure needed for his burgeoning
movement. He was able to generate new life by founding the Society of Jesus that revolutionized
the function and purpose of religious life. Furthermore, in The Spiritual Exercises, Ignatius was
able to create a formal program or “directory” to assist those making decisions in accordance
with the will of God. Additionally, the King archetype in Ignatius enabled him to craft the 7,000
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letters he wrote as General. Finally, the numerous schools and missions Ignatius established are
ample evidence of the generative influence of the King archetype.
In electing Ignatius as the first General of the Society of Jesus, the early Jesuits clearly
recognized his leadership ability. As previously mentioned, he provided guidance and was a
unifying presence for his younger companions at Paris. Although Ignatius was known to be
abrasive at times, these companions came to recognize his deep love for his “friends in the
Lord.”341 They returned this love with unwavering loyalty, indicative of the positive influence of
King energy. A specific example of this unwavering loyalty is when Ignatius asked Francis
Xavier to replace the sickened Jesuit he had designated to lead the mission to India. Without any
hesitation, Xavier agreed knowing full well that there was little chance of his returning to Europe.
Although Ignatius held full authority as General, he did not lord it over the other Jesuits. Rather,
he considered friendship to be the foundation of his relationship with them.342 The Memorial of
da Câmara attests that Ignatius was often harsh with his stronger men, but easy with others, to
help develop their spiritual and apostolic potential.343 On one occasion, he wrote a highly critical
letter to Diego Laínez, one of the original companions at Paris. On a different occasion, in
reacting to the erratic behavior of Simon Rodrigues, he was less severe in his approach. Like a
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good King, Ignatius knew the talents and limitations of his men and treated them according to
what was best for the Society of Jesus.
St. Ignatius is an exemplar of the possibility for deep and mature masculinity in the
second half of life. At this stage of the life cycle, Catholic men who adopt a similar style of
masculinity, can profoundly impact the lives of younger men, be it their sons, brothers, students,
or players in their charge. Much like the early Jesuits, young men today hunger for the blessing
of older men who possess King energy. In the estimation of Moore and Gillette:
Young men today are starving for blessing from older men, starving for the
blessing of King energy. This is why they cannot, as we say, ‘get it together.’
They shouldn’t have to. They need to be blessed. They need to be seen by the
King, because if they are, something inside them will come together.344
This blessing is what Ignatius provided the young men he met at Paris. Although they were
already blessed with intellectual acumen, the blessing they received from Ignatius empowered
them to “get it together” and find new purpose. The something inside them that came together
came from the blessing of the archetypal King in the person of St. Ignatius. As a result, his
blessing they formed a fraternal bond, which eventually led to the formation of the Society of
Jesus. The King energy emanating from St. Ignatius inspired them to dedicate their lives to the
true King, who is Jesus Christ.
The archetypal King has great importance for both younger and older Catholic men. Its
influence is not only powerful, but also deep and wide. King energy provides men with order and
stability, as well as moral integrity. Its life force, when used is a positive way, can be
transformative. After making the passage through the masculine archetypes, Warrior, Magician,
Lover—culminating with the King, Catholic men in midlife can empower younger men with the
blessing of a King. This may result in them setting out on their own spiritual journey to discover
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the benevolent King dwelling within them. The King, exercising his imperial authority, cares for
his entire realm, providing affirmation, clarity, and justice.
The four Jungian archetypes that are associated with masculinity were clearly evident in
the life of St. Ignatius. Fueled by Warrior energy, Ignatius was able to accomplish great things,
none greater than establishing the Society of Jesus. Guided by the creative energy of the
archetypal Magician, Ignatius bequeathed to the Church The Spiritual Exercises, one of the
classic works of Christian spirituality. The archetypal Lover predisposed Ignatius for the
mystical experiences he had at Manresa and La Storta. These experiences resulted in the
development of “A Mysticism of Reverential Love.” The combination of these three archetypes
helped Ignatius actualize the King archetype in a healthy way and helped him to develop a
integrated male spirituality for the second half of life.

THE MID-LIFE CRISIS OF IGNATIUS OF LOYOLA
During midlife, Catholic men often undergo some form of transition or crisis, which
frequently result from changes that are out of their control. These involuntary changes, such as
the loss of employment, death of a loved one, serious health conditions, or a broken marriage,
can cause men to fell disoriented and lost. For those men who are self-assured, a crisis that
occurs during midlife “defies the assumption that we know what is best, and that our plans are
the only right plans.”345 The sudden changes they experience have the capacity to challenge their
sense of autonomy. In doing so, according to Rosemary Carfagna, Ursuline sister, spiritual
director, and retreat leader, “Whatever threatens our autonomy also threatens our sense of
security and self-worth.”346 As devastating as a crisis may be during midlife, it can offer men
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opportunities for spiritual development. Carfagna, identifies three experiences that trigger a midlife crisis: (1) loss, (2) trauma, and (3) desire. These three experiences were evident in the crisis
Ignatius of Loyola experienced at midlife.
Experiences of Loss
An acute sense of loss can lead Catholic men into a mid-life crisis. Losing their youthful
looks and physical capabilities can deflate their ego. As their health begins to wane, they are
reminded of the limitations of the human body. The unexpected loss of employment, a key
source of a man’s self-identity, can be devastating for them. Additionally, the deaths of close
friends and relatives can lead to loneliness and grief. Losses can be very painful, but they provide
the impetus for spiritual renewal. Carfagna writes:
The decisive issue in whether they do so or not is our response to them. By their
very nature losses threaten and disquiet us. We are inclined to rebel against them.
If we invest our energy in resisting them, some losses will deepen and inflict more
emotional harm.347
Rather than resisting them, after the initial shock begins to subside, these losses can lead to
greater self-knowledge and understanding. The loss of those aspects of their life that once
provided them security and stability now offer men spiritual freedom. Although loses can be
devastating, as they were for Ignatius, they can, however, serve as a portal for spiritual renewal.
The injuries Ignatius sustained at Pamplona were not only physically debilitating, but
also psychologically damaging. The cannonball that shattered his leg left him crippled and with a
permanent limp. Additionally, this near-death experience was deeply humiliating for the once
proud soldier. The courageous soldier, admired by men and desired by women, was left not only
with physical wounds, but also with psychological ones as well. Although Ignatius did not die
from his wounds, they deeply traumatized him.
347

Ibid., 11.

200

Experiences of Trauma
Experiences of trauma can lead to a mid-life crisis. It is reasonable to believe that
Ignatius suffered severe trauma as a result of his injuries at Pamplona. While he knew that it was
possible to be injured or even killed while defending the castle at Pamplona, in a matter of
minutes, the once cocksure soldier became a cripple. Not only did he temporarily lose his ability
to walk, he also lost his identity as a fierce warrior and cultured gentlemen. Carfagna deduces,
“Physical trauma initiated psychological trauma and brought the development of Ignatius’
seemingly limitless potential to an abrupt halt. Wounded, weakened, disarmed, and defeated, he
returned to his home at Loyola to ponder the future direction of his life.”348 Prior to Pamplona,
Ignatius had a clear vision of what he wanted to achieve in life. The events of Pamplona,
however, left him disoriented and thrust him into a crisis that transformed him forever.
His injuries incapacitated St. Ignatius, leaving him helpless as he recovered in bed.
During this time, while he was bored, a window of opportunity opened for him: to do a critical
self-review of his life. A new sense of self-understanding came from this period of selfexamination. The Jesuit psychiatrist W.W. Meissner, S.J., says, “At Loyola, under the psychic
pressures of his traumatic crisis, Inigo became aware of another dimension of reality, the
spiritual dimension, which emerged with new vitality and meaning during his convalescence.”349
The spiritual awareness he gained helped to slowly erode the psychological barriers blocking
him from searching his heart for what were his deepest desires. Carfagna concludes, “It is the
inner being that endures the losses of life and makes them opportunities for spiritual deepening.
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It is the spirit that emerges strengthened from experiences of desperation.”350 The traumatic
experiences that Catholic men experience during midlife can have either an adverse or positive
spiritual impact. In the case of Ignatius, the dramatic changes that resulted from his Pamplona
experience led to one of the most critical decisions in his life. He could either wallow in despair
or turn his life over to God.
Experiences of Desire
Unfulfilled desires can be another source of a mid-life crisis. As previously noted, desire
is one of the key characteristics of Ignatian spirituality. Prior to each meditation in The Spiritual
Exercises, Ignatius exhorts retreatants to “ask God to help me know what I most deeply desire.”
Jim Manney, a popular author of books on spirituality, comments on the importance of desires:
“The deep longings of our heart are our holy desires. Not only desires for physical healing, but
also the desire for change, for growth, for a fuller life. Our deepest desires, those that lead us to
become who we are, are God’s desires for us. They are ways that God speaks to you directly.”351
In discovering their deepest desires, men are graced with an opportunity to know their true
identity as sons of God. Coming to know and acting upon these deepest desires will help
Catholic men orient their lives toward God.
The reluctance of Catholic men to explore the root causes of their desires may stem from
their fear of exploring the unknown and of confronting immoral and unpleasant aspects of their
lives. Nevertheless, this confrontation is required if they desire wholeness. Walter Conn believes
that “[e]very person has the radical desire to reach out, to move beyond, and to transcend the
self . . . . This radical desire for self-transcendence is at the source of everything that is
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specifically human.”352 This desire for transcendence was what inspired men to land on the moon.
It also inspired Jung to personally confront his unconscious and explore the dimensions of the
psyche. More importantly, the desire for self-transcendence forms the basis for the desire to
experience God.
Self-transcendent desire was at the root of Ignatius of Loyola’s quest for God. This desire
completely reoriented his entire life. Although he did not realize it at the time, the desire for God
is what sustained Ignatius during the agonizing months he spent in recovery. Desire to serve God,
and help souls, is what propelled him down the road toward Montserrat. It also strengthened him
during the trying months at Manresa and later motivated his pilgrimage to Jerusalem.
Additionally, the desire for God is what enabled Ignatius to endure interrogation and
incarceration by the Spanish Inquisition. Furthermore, his desire to experience God gave him the
strength to withstand humiliation and ridicule when begging for alms to continue his education.
Finally, his desire to serve God provided Ignatius with the resolve needed in founding the
Society of Jesus and sustained him during the many years he spent in Rome.
Unfulfilled desires may be the root cause of the crisis experienced by Catholic men at
midlife. Slowly or suddenly, they come to the realization they have passed the “stroke of noon.”
Therefore, during midlife, it is not unthinkable for men to make impulsive and irrational
decisions in an attempt to recapture his youth. Although men may not be confined to a bed like
Ignatius, they too can feel paralyzed and unable to take the next step in life. It was at this very
moment, when he was powerless and vulnerable, that Ignatius began to experience the presence
of God. Similarly, during midlife, when they experience a loss of power, Catholic men can also
experience the presence of God. Although they can be in the grips of a crisis, feeling as if their
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life is coming apart, this is an opportune time for Catholic men to encounter the living God. If
during midlife Catholic men are able to harness the flame of desire, they may come to experience
God in a deeper more personal way.
Midlife may be a time of crisis for Catholic men. Experience of loss and trauma, as well
as desires that go unfilled, may trigger the onset of a crisis. Nevertheless, the story of Ignatius of
Loyola emerging from crisis to find God is an inspiring example of the power of Grace. Ignatius’
ability to transition from a life driven by desire for social status to one of loving service is living
proof of the potential for change in the second half of life.

THE MID-LIFE CALLING OF IGNATIUS OF LOYOLA
During different stages of their lives, Catholic men receive a “calling” from God. The
first calling comes during adolescence and the second during midlife. The call to serve God that
St. Ignatius received during midlife was profound; however, the first seemed to be very subtle.
We are left wondering if there were any indications during the first half of his life that prepared
Ignatius for his spiritual transformation at midlife.
A man’s “family of origin” plays a significant role in shaping his religious development.
Men who are raised in Catholic families that attend Mass together, pray at home, and strive to be
faithful to Church teaching, are predisposed to seriously invest in their faith. It is from these
religious families that the Church has traditionally received vocations to the priesthood and
religious life. Although there are noted exceptions, as in the case of Thomas Merton who were
not raised in a devout family, family life influences a man’s spiritual development. This begs the
question: Did St. Ignatius’ “family of origin” have any influence on the spiritual transformation
he underwent at midlife?
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It is difficult to determine if Ignatius’ family influenced his mid-life conversion. It has
been established that during the reign of Ferdinand and Isabella, there was a powerful resurgence
of Catholicism in Spain. Additionally, there is strong consensus that Ignatius was born in 1491,
during a time of exploration. Furthermore, Ignatius came from a large family and had numerous
brothers and sisters, some who were illegitimate. Two of his older brothers, as well as his father,
fought in wars, while two other sailed to America with Columbus. It is believed that his mother
died during or shortly after his birth and his father died when he was sixteen. When Ignatius was
thirteen, his father sent him away to train for a career in the Royal Court. Steeped in Basque
heritage, it is assumed there was a hyper-masculine atmosphere within the Loyola household.
Modras comments, “Machismo, vendettas and bloody family feuds were part of the Loyola
heritage, amorous displays of virility no less so . . . . In short, the Loyola pedigree was better
suited to producing a swashbuckler or Don Juan than a saint.”353 Although Perdo López, one of
his brothers, became a priest, there is very little evidence from his early family life to suggest
that Ignatius was predisposed to experience a dramatic conversion during midlife.
There is documented evidence to indicate in 1515, when he was twenty-four, Ignatius
was incarcerated for an altercation outside a bar.354 Ignatius’ combative nature was also revealed
during two other incidents. In the first, after being confronted by a gang of youths, Ignatius
needed to be restrained from seeking vengeance against them. During the second incident,
Ignatius was wounded in a duel with Francisco de Oya in a quarrel over a woman. These
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incidents testify to the fact that at this time in his life Ignatius was not committed to living a
virtuous life. Hanson comments, “Although very much attached to the faith he did not live in
keeping with his belief or guard himself from sin: he was particularly careless about gambling,
affairs with women, and dueling.”355 Does being “very much attached to the faith” indicate that
Ignatius sensed that God was calling him to greater things? Since he had a brother who was a
priest, does this suggest that Ignatius was predisposed to hear a calling from God during midlife?
This seems not to be the case as Modras concludes, “It would seem that the young Iñigo was a
typical Spanish gentlemen of his day—fiercely Catholic without being terribly consistent about
what that might mean.”356 Although Ignatius remained fiercely Catholic throughout his life, he
did not live virtuously until the second half of life.
During midlife, Catholic men receive a second spiritual calling that personally invites
them into deeper relationship with God. Due to the instability and uncertainty that comes from
transitioning from the first half to the second half of life, a window of opportunity for spiritual
transformation opens up. As Stoudt comments: “At what point of life does God have a better
shot at us? At what other time are we more vulnerable and at risk for divine intervention?”357
While he was restricted to a bed and recovering from his injuries, Ignatius was blessed with a
“moment of efficacy.” After reaching Jung’s “stroke of noon,” the trajectory of his life began to
completely change. As his body and his psyche began to breakdown, the seeds of his conversion

355

Ron Hanson, “The Pilgrim: Saint Ignatius of Loyola,” included in An Ignatian Spirituality
Reader: Contemporary Writings on St. Ignatius of Loyola, the Spiritual Exercises, Discernment, and
More. ed. George W. Traub, SJ., (Chicago: Loyola Press, 2008), 26.
356

Modras, Ignatian Humanism: A Dynamic Spirituality For the 21st Century. 5.

Robert S. Stoudt, “The Midlife Crisis: God’s Second Call,” Review for Religious. JanuaryFebruary,1995. 131-142.
357

206

were being planted. It was then, when he was most vulnerable and incapable of caring for
himself that Ignatius heard the second calling from God loud and clear.
Catholic men, who are struggling with a crisis during midlife, receive a second calling
from God. This does not mean that God hasn’t called them throughout their entire lives. Rather,
when transitioning from the first half to the second half of life, men are more likely to be
receptive to God’s call. Stoudt suggests, “It is then, in the midst of all our success and selfsufficiency that we discover growing slightly the seeds of our undoing. Into this inviting
confusion moves God once again, committed to ushering us from our self-satisfied plateau to a
new mountain top.”358 During his recovery, under the watch of his brother Martin and sister-inlaw, Ignatius saw his dreams of success fade away. As he became conscious of the memories
emerging into his consciousness, Ignatius began grappling with his self-identity and
contemplating what he wanted to do in the second half of life. As he grew in self-awareness,
Ignatius started to hear God’s call with greater clarity.
What does the life of Ignatius of Loyola offer Catholic men who during a mid-life crisis
hear God calling them into deeper relationship? In an attempt to address this question, Catholic
men may be tempted to glamorize the life of Ignatius, knowing full well that he eventually
founded the Society of Jesus and was canonized by the Church. This should not, however,
overshadow the hardships Ignatius faced on his journey to sainthood. Rather, his ability to
endure through the difficult times and still be spiritually transformed provides men with a vivid
example of the possibilities that can arise from a mid-life crisis. While in emotional, physical, or
spiritual crises, Ignatius had the strength to reexamine his life and to evaluate his relationship
with God. If Catholic men truly desire to deepen their relationship with God during midlife, they
too should undertake a serious examination of their life. To do so, they must be willing to invest
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the time and effort to do some deep soul-searching. The deeper they go, the greater likelihood
they will confront their shadow, resulting in them becoming more conscious of unresolved issues
they have suppressed. Addressing these issues is a demanding process and be traumatizing. One
can imagine Ignatius, isolated in the cave above Manresa, grappling with long suppressed
memories. In theory, his struggle with scruples and thoughts of suicide resulted from his
confrontation with these memories.
During midlife, Catholic men, transitioning from the first to the second half of life,
receive God’s calling for a second time in their life. Now that the busyness of the first half of life
has started to subside, this call becomes louder. How men respond to this call will determine
whether they will continue on the path to wholeness.

THE JOURNEY TOWARD WHOLENESS
In his historic lecture, “Holiness is Wholeness,” the Catholic priest and depth
psychologist Josef Goldbrunner proposed that Christian holiness is intricately connected with
physical and mental wholeness.359 He explains that throughout Catholic history, there have been
a limited number of attempts to link “holiness” with physical, emotional, and psychological
“wholeness.” Goldbrunner believes this is problematic because the task is “how to unite the
whole of human nature with Christianity: how to attempt to form a holy and Christlike life while
affirming all the energies of one’s human nature.”360 This paradoxical struggle between holiness
and wholeness can be attributed to a philosophical dualism that emphasizes differences between
the physical and spiritual. Consequently, these differences lead Catholic men to belief that in
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their struggle for holiness, they should disregard their physical health. Goldbrunner notes that
even the heralded St. Hildegard of Bingen believed that “God rarely dwells in a healthy body.”361
Contrastingly, he suggests, “Holiness is health . . . . The problem and the task is how to be
wholly worldly and wholly devoted to God.”362 Nevertheless, attitudes that consider “holiness”
and “wholeness” as two separated entities continue to plague contemporary Catholic spirituality.
What influence do attitudes that separate holiness from wholeness have on the spirituality of
Catholic men during midlife?
Rather than considering holiness and wholeness as two separate entities, it is more
beneficial to consider them as being complementary. Goldbrunner comments, “The striving after
the Godlike makes for health and wholeness. The more we seek the perfection that makes man
God, that makes him holy, the more we should become healthy in body and soul for holiness is
health.”363 This was not a message consistently heard by men throughout the long history of
Catholic spirituality. It is unlikely that Catholic men, now in midlife, received this message when
they were young. Furthermore, this is not the message being conveyed by Catholic authors
Richards, Zimmerer and Burke-Sivers today. Rather, in their call for men to “Man Up” and “Be
A Man” lies a suspicion about the pleasures of the human body. Although these authors are
justified in condemning pornography364 because of its sinfulness and harm to psycho-spiritual
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development, during midlife Catholic men would be better served hearing messages that affirm
their bodies and sexuality. In their journey toward wholeness, Catholic men require a spirituality
that integrates physical, emotional, and psychological dimensions. Needless to say, this was not
the message St. Ignatius heard during his lifetime. Attitudes that separate the physical from the
spiritual continues to prevail in the Church today.
In the years prior to his death, St. Ignatius disclosed to his biographer that during his
extended stay at Manresa, he seriously abused his body. Not only did he forego cutting his hair
and nails, he subjected himself to extreme fasts and sleep deprivation. His disregard for his
appearance and health were inconsistent with how fastidious he was in his youth. Although a full
investigation into the psychological factors that influenced his actions are beyond the scope of
this study, it has been suggested that Ignatius may have been psychotic.365
In disregarding his health, Ignatius exemplifies dualistic spirituality, which considers
holiness to be distinct from wholeness. Although Ignatius held that “God could be found in all
things,” he did not treat his body accordingly. Nevertheless, he did follow the advice of his
spiritual director and tried to restrain himself from crying during Mass.366 Regardless of his
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disregard for his health, nothing stopped Ignatius from seeking and doing God’s will.
Nevertheless, we find in the lives of saints like Francis of Assisi and Ignatius of Loyola evidence
that “[t] he striving after holiness produces a crisis in the body and makes for ill health.”367
“Holiness is Wholeness”
Christian spiritualty that has been handed down through generations is not meeting the
spiritual needs of Catholic men today. This is because, according to Jungian therapist Noreen
Cannon, Catholics have outgrown their traditional spiritualty. She provides two reasons for this
development: (1) Christians have not kept pace with the growth in understanding about human
nature and healthy psychology, (2) Western Christian spirituality is rooted in a dualistic theology
that can be traced back to the Middle Ages. Cannon posits that this type of theology “[h] as
alienated the soul from the body and fostered a highly intellectualized, regressive type of
spiritual life.368 Historically, the striving for and attaining moral purity were considered
fundamental for Christian holiness. As a result, insights into the human condition from
psychology were excluded from the realm of Christian spirituality. Cannon believes, as a result,
“sexuality was repressed and war was raged on the body. Asceticism took the form of constant
vigilance against the impulses of the body.”369 It is clear that traditional Catholic spirituality
lacked an appreciation of how care for the human body is an essential component of Christian
holiness.
In the years following the Second Vatican Council (1962-1965), new understandings of
spirituality began to emerge within Catholic circles. These developments, influenced by the
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writings of Goldbrunner and others, resulted in a paradigmatic shift within the Church. Rather
than interpreting conformity to Church teachings concerning morality as the basis for holiness,
new approaches to wholeness began to emerge. For this reason, priests and members of religious
communities started receiving professional training in mental health to be psychologists and
counselors. Prior to the Council, sin was determined according to a legalistic interpretation of
morality. Following the Council, priests not only served as confessors, they also ministered to
the faithful as certified counselors and therapists. Greater appreciation for the importance of
psychology to understand human behavior began to emerge among Catholics. Although progress
has continued in this area, Catholics of all ages continue to resist the idea that holiness is
interrelated with wholeness.370 Cannon concludes, “Much of our thinking about holiness still
reflects a deep-seated fear of the body and denial of sexuality.”371
If Catholic men are going to experience wholeness during midlife, they need to develop a
broader understanding of the meaning of “holiness.” This requires them to develop a greater
appreciation for the connection between holiness and wholeness. Consequently, Christian
holiness is better understood as a journey rather than a final destination. St. Ignatius of Loyola’s
journey from Pamplona, through Paris, onto Rome, and eventually to sainthood provides men
with an inspirational example of how holiness unfolds in the second half of life. It is
inconceivable that Ignatius envisioned that what started at Pamplona would lead him on a
journey that culminated in Rome, with his ascension to General of the Society of Jesus.
Regardless, Ignatius trusted that God would support him throughout his entire journey. This
provides Catholic men, transitioning from the first to the second half of life, the confidence that
God will also support them on their journey. If Catholic men today are going to be made whole,
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and therefore holy, they must be willing to place their lives in God’s hands. To help them do so,
they must be willing to confront their “shadow” and grapple with the suppressed emotions that
are inhibiting their mental wellness. This can be an emotionally draining and a psychologically
demanding process. Nevertheless, if Catholic men are sincerely striving for holiness during
midlife, they need to acknowledge that physical, psychological, and social aspects of the human
experience are essential for spiritual well-being.
Great strides have been made in promoting physical and emotional wellness as
instrumental for holiness. Nevertheless, Catholic men still resist connecting the two together. It
remains to be seen what this means for the spirituality of Catholic men in the 21st Century. One
thing is sure: if Catholic men desire a spirituality that meets the needs of the second half of life,
they must adopt an understanding of spirituality that is holistic rather than dualistic. Although
Catholic men who are embedded in traditional interpretation of holiness will continue to resist
this approach; nevertheless, this is what is necessary for their spiritual growth. What are the
implications of this type of spirituality for daily living? Noreen Cannon writes:
Such a spirituality would bring the body back into the spiritual life, honoring the
role of eros and sexuality in sensitizing us to ourselves and others. No longer
could we, in the name of holiness, separate our feelings, desires, and emotions
from our conscious discernment and communication. Such an acceptance of our
body-selves would make us not only more human, but also more vulnerable and
compassionate.372
Although this approach to spirituality may seem too radical for traditionalist Catholic men, this is
part of the journey to wholeness. In honoring the role of eros and sexuality in sensitizing us to
ourselves and others, Catholic men are taking a step toward an integrated spirituality. This
spiritually fosters greater appreciation for their bodies and sees sexuality as a gift from God.
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During the second half of life, Catholic men are called to holiness and spiritual wholeness.
Similarly, Ignatius of Loyola received this calling following his life-altering crisis. With God’s
help, and immense personal fortitude, Ignatius was able to struggle out of the bed where he was
recovering and begin his journey into the second half of life. The same Holy Spirit that led him
to Montserrat, Manresa, Jerusalem, Paris, and Rome leads Catholic men today on their own
spiritual journey. Much like St. Ignatius, their calling to wholeness may come in the midst of a
crisis during midlife. If this is the case, it would be appropriate for them to pray for the
intercession of St. Ignatius to provide them with the courage and strength needed to endure their
crisis and continue their spiritual journey.
Holistic spirituality is rooted in the daily experiences of Catholic men. They can
anticipate facing a struggle as Wilkie Au, former Jesuit and current Emeritus Professor of
Theological Studies at Loyola Marymount, suggests, “Much like holistic development . . .
holistic spirituality sees the struggle for wholeness as an integral part of the journey to
holiness.”373 This struggle for wholeness hits Catholic men with full-force during midlife
because of the significant changes occurring during this time. To help cope with their struggles,
men must develop a broader understanding of spirituality that incorporates the emotional,
physical, and interpersonal aspects of their lives.
Holistic spirituality is grounded in an incarnational spirituality that affirms God’s
presence throughout all creation. It proposes that through the incarnation of Jesus Christ, “God
can be found in all things and all things can be found in God.” Furthermore, an incarnational
spirituality focuses on the present, not on the life to come. Consequently, incarnational
spirituality does not support a “pie-in-the-sky” soteriology. Rather, it requires men to have their
Wilkie Au, S.J., “Holistic Spirituality,” The New Dictionary of Catholic Spirituality.
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feet firmly planted on the ground. Au suggests an incarnational spirituality is founded on two
core beliefs: (1) the pursuit of holiness is in no way inimical to healthy human growth, and (2)
those who strive to be religious are not exempt from the human condition.374 Much like Ignatius,
Catholic men who are striving for holiness during midlife should examine their lives. This
examination will enable to recognize the presence of God in their experiences. To assist them
with this process, they would benefit from the guidance of an experienced spiritual director.
Holistic spirituality integrates body, mind, and spirit. It rejects beliefs that the material
world is separated from the spiritual realm and that the sacred is excluded from the secular. It
integrates both internal and external aspects of the human experience. In opposing certain
schools of spirituality that equate spirituality solely with the development of the interior life, Au
writes:
When the spiritual is seen as opposed to the material, spirituality is
compartmentalized and set in opposition to other inseparable aspects of human
life. In this view of spirituality, the development of one’s inner life or the spiritual
soul is almost exclusively emphasized; affectivity, sexuality and whatever belongs
to the life of the body are seen as irrelevant to holiness and spiritual
development.375
The type of Catholic spirituality that Au is criticizing disregards feelings and desires, impeding
the spiritual development of Catholic men. If men have compartmentalized their lives into
physical, mental, and spiritual dimensions, then midlife is an opportunity to reexamine these
beliefs. Since spirituality is a developmental process that changes throughout the various stages
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in the life cycle ,376 when Catholic men reach midlife, they can become more receptive to the call
to wholeness.
Wholeness is not Perfection
There is no singular way for Catholic men to attain holiness and experience wholeness.
Nevertheless, Jungian therapist and Episcopal priest John Sanford states, “It can be said that to
become whole we [men] must be involved with life. This earthly existence appears to be a
crucible in which the forging of the whole person takes place.”377 This is never truer for men
than during midlife. The struggles men face to adjust to physical, psychological, and social
changes during midlife do not allow them to be spectators. Sanford asserts, “if we stand on the
sidelines of life, wholeness cannot emerge. If we are to become whole, we will have led a life in
which darkness has been faced, and an encounter with evil has been risked.”378 The darkness
Sanford is referring to is what Jung called the “confrontation with the unconscious.” Additionally,
the encounter with evil, in Jungian terms, requires men to face their shadow by embracing those
aspects of themselves they have rejected or repressed. This is the true essence of what it means to
“Man Up.” It is far easier for men to remain secure and conform to societal expectations of
masculinity. A willingness to peel away layers of security enables men to journey into the deep
masculine. This journey will take them places they never thought they could go. It will be filled
with doubt, mistakes, and uncertainty; nevertheless, this is the path to individuation. To
individuate is to be made whole and to be whole is to be “holy.” However, individuation,
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wholeness, or holiness are not the final destination. Rather, they are the stops along the journey
to God.
Contemporary Catholics frequently misunderstand the “Journey toward Wholeness.” In a
quote that is frequently found in writings of psychology and spirituality, Sanford debunks false
misconceptions of wholeness: “Becoming whole does not mean being perfect, but being
completed. It does not mean happiness, but growth. It is often painful, but it is never boring. It is
not getting out of life what we want, but is the development and purification of the soul.”379
Sanford is clear, there is not room for perfection if men are going to take the journey toward
wholeness. Only God is perfect and men are not called to be God, they are called to be men. It
may have taken a crisis for Ignatius to realize his journey to wholeness did not require perfection.
Rohr remarks, “Divine union is not the same as personal perfection; they are quite different.”380
It has been suggested that “ways of imperfection”381 is a better path to wholeness. Rohr concurs,
“We grow spiritually much more by doing it wrong than by doing it right. That might just be the
central message of how spiritual growth happens; yet nothing in us wants to believe it.”382 Yet,
this is exactly what Catholic men need to believe to guide them on the journey toward wholeness
during the second half of life.
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Carl Jung was prophetic in calling modern man to wholeness.383 Stein comments:
In our century the most powerful statement concerning the issue of human
wholeness has been made, I believe, by Carl Jung . . . . Jung’s entire
psychological theory is founded on the presupposition of the human potential for
wholeness and is an elaboration and detailed explication of that primary datum.384
Jung’s notion of individuation is predicated on the belief that the goal of psychological and
spiritual development is wholeness. For Jung, individuation was not simply an abstract theory,
but a reality with practical implications. In a letter he sent to Bill Wilson, co-founder of
Alcoholic Anonymous, Jung offers this profound insight: “His [the alcoholic] craving for alcohol
was the equivalent on a low level of the spiritual thirst of our being for wholeness, expressed in
medieval language: the union with God.”385 While the opinions on the root cause of alcoholism
remain divided, Jung considers it spiritual in nature and suggests that the “spiritual thirst” of the
alcoholic is related to the “spiritual thirst” for wholeness. Thus, the crisis Catholic men
experience during midlife, although it may manifest itself physically and psychologically, is on a
deeper level spiritual in nature.
Conclusion
In a sense, the key challenge for Catholic men during midlife is the “Search for a Soul.”
Many years ago, Jung wrote: “Among all my patients in the second half of life—that is to say,
over thirty-five—there has not been one whose problem in the last resort was not that of finding
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a religious outlook on life.”386 Whether they are thirty-five or fifty-five, the “thirst for wholeness”
that Catholic men develop during midlife is rooted in the desire for deeper spirituality that brings
them closer to God. While their lives took different paths, this was true for both Ignatius of
Loyola and Carl Jung. Ignatius took the path toward wholeness through the institutional Church,
albeit it with a radically new understanding of religious life. Contrastingly, Jung’s path took him
away from the institutional Church. Nonetheless, during their mid-life crisis, both men sought
something that would provide them with deeper meaning and purpose. Catholic men today, who
desire wholeness during midlife, can see in Ignatius what is possible with the grace of God.
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CONCLUSION

This dissertation has examined the spiritual development of Catholic men during midlife.
It utilized the analytical theories of Carl Jung concerning the psyche—in particular the four
masculine archetypes—King, Warrior, Magician, and Lover, to provide a basis for exploring the
spirituality of Catholic men during midlife. Furthermore, the process of individuation was
developed to better understand the changes and challenges of midlife. Additionally, this project
used the lived experiences of St. Ignatius of Loyola to demonstrate how a traumatic and
unexpected experience can trigger the onset of a crisis. His journey illustrates how one crisis in
the first half of life can initiate men into the second half. As a result, some men begin an
appraisal of their past lives that leads them to question who they are and who they desire to be in
the future. Furthermore, men who experience a crisis during midlife must determine whether
they are willing to take the necessary steps toward wholeness. The metaphors “journey” and
“passage” help express the transition that occurs from the first to the second half of life. This
journey requires men to “turn inward” to reflect on how their past experiences have impacted
their thoughts, feelings, and actions. This process provides them with an opportunity for greater
self-awareness and deeper understanding of masculinity. This is one of the initial steps men need
to take on the journey toward wholeness.
Robert Bly and Sam Keen were two of the key pioneers of the “mythopoetic” men’s
movement of the 1980’s. The mythopoetic movement became assimilated into Catholic men’s
movement through the efforts of Martin Pable, Patrick Arnold, and Richard Rohr. Although
Pable and Arnold made significant contributions to the nascent movement, it was the Franciscan
Friar Richard Rohr who was most steadfast in promoting male spirituality. Following The Wild
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Man’s Journey, his initial offering co-authored with Joseph Martos, Rohr published numerous
books and articles on male spirituality. He was concerned that young men were not being
sufficiently initiated into manhood. This led him to develop and lead retreats to help men
rediscover their internal “Wild Man.” Although Rohr has been critical of the institutional church
throughout his ministry, he has attained cult-like status among progressive Catholics who seek a
deeper spiritual life.387
In response to the growing threat of secularism and moral relativism, a second wave of
Catholic authors who focused on male spirituality emerged in the 21st Century. Larry Richards,
Jared Zimmerer, and Harold Burke-Sivers are three authors who advocate for a return to
traditional models of masculinity that confirm men as heads of their families, society, and the
Church. In two of their books, Be A Man and Man Up, Richards and Zimmerer encouraged men
to wage war against the moral corruption that is proliferating American culture. Additionally, in
Behold The Man, Burke-Sivers takes a scholarly approach in crafting spirituality exclusively for
Catholic men. He believes that Catholic men have abdicated their responsibility to be godly men
by allowing themselves to be feminized by America culture.388 Relying heavily on the writings
of Pope St. John Paul II, Burke-Sivers exhorts men to defend and promote the Church’s
authentic moral teachings—in particular those pertaining to sexuality. He claims that outmoded
stereotypes of spirituality continue to leave men with the impression that developing a spiritually
rich interior life is primarily a feminine trait. In contrast with Rohr, who endorses integrating
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psychology into spirituality, Burke-Sivers believes that men’s spirituality should be more
theologically based. He criticizes the “pseudo-spirituality” that utilizes Jungian archetypes that
are intended to lead Catholic men toward “mature masculinity.” His appearance at conferences,
in the media, along with his publications, has elevated Burke-Sivers’ profile as a promoter of
orthodox Catholic teaching. He considers “a spirituality that truly embraces what it means to be a
man of God is the weapon of choice against the ever-encroaching culture of death.”389 BurkeSivers continues to be highly critical of efforts to integrate psychology and male spirituality. He
is more concerned with reforming America’s sinful culture and reestablishing the authority of
Rome than providing a deeper understanding of masculinity. Contrastingly, this study has
attempted to refuted efforts to isolate spirituality from psychology. It is supportive of the position
that considers psychology helpful to understanding the spirituality of men.
Taking a different direction, a selection of key components of Jung’s theory of the psyche
was used to construct the psychological framework needed for examining the spirituality of
Catholic men during midlife. Specific attention was given to four Jungian archetypes: King,
Warrior, Magician, and Lover, and their shadow archetypes, to demonstrate the transition need to
lead men toward mature masculinity. These archetypes provided the psychological foundation
for exploring the spirituality of Ignatius of Loyola. Jung’s theories of archetypes, as developed
by Roger Moore and Douglas Gillette, were influential in the writings of Arnold and Rohr and
other leaders in the early Catholic men’s movement.390 Using the insights of Jungian writers, this
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study crafted an explanation of the process of individuation to show its importance for the
development of mature masculinity.
The mid-life experience of men is of major importance for exploring the spirituality of
Catholic men. To aid in this investigation, introduction of popular metaphors for spiritual
development, such as “journey” and “passage,” was provided. Additionally, Jung’s concern for
the lack of research focused on midlife helped frame the challenges men face during this pivotal
time in their lives. It is fundamental for understanding spirituality to recognize the multidimensional phenomenon that has come to be known as the “Mid-life Crisis.” There are a
number of misconceptions concerning the mid-life crisis. One is that it was developed as an
excuse for men to act irresponsibly. From a psycho-spiritual view, the crisis men experience at
midlife is one of limits, meaning, and faith. When men recognize they have reached the limits of
their physical, emotional, and social potential, they undergo a crisis of meaning and faith that
forces them to search for hope, meaning, and purpose in life. At this transitional period in their
lives, men also receive a “second calling” or a “yearning” from God. If they respond to this call
in a positive way, a portal opens to the second stage of their spiritual journey.
What Catholic Men in Midlife Can Learn from St. Ignatius
The lived experiences of St. Ignatius of Loyola, and the spirituality that bears his name,
has utility for the spiritual development of Catholic men during the second half of life. Key
events in the life of St. Ignatius—his injury at Pamplona, his struggles with depression and his
powerful mystical experiences at Manresa, his years at Paris as a student, and the years he spent
in Rome as an administrator—were all vital for his transformation. Flowing from these
experiences are desire, discernment, and detachment, three of the distinctive characteristics of
Ignatian spirituality. In choosing to follow the Ignatian path, Catholic men can rely on these
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characteristics to guide them when making decisions that impact the direction of their lives. By
following the “Rules for Discernment,” included in The Spiritual Exercises, men can develop the
necessary spiritual freedom required for the development of mature masculinity. Furthermore, by
cultivating Ignatian indifference, Catholic men can detach from social expectations that impede
their spiritual growth. The Spiritual Exercises are an excellent resource for Catholic men when
making choices that have serious implications for their future. If possible, they can choose to
make the full 30-day retreat to complete the Exercises. If they cannot afford an entire month,
they can undertake the Annotated no. 19 form of the Exercises over an extended period of time.
Midlife offers men a window of opportunity to break from their routine and sample this timetested way to draw closer to Christ. To advance their spiritual development, Catholic men can
also learn two forms of Ignatian prayer. The first, “Imaginative prayer,” requires them to use
their imagination to enter into the biblical narrative. By applying their senses, men are able to
deepen their experience of praying the scriptures, rather than simply reading them. The second
type of prayer is called the “Ignatian Examen.” It helps men develop greater awareness of the
presence of God in their daily lives. By “examining” or reviewing the events of their day, and the
feelings associated with them, men come to find God in their daily lives.
Ignatius of Loyola is an excellent role model for Catholic men who are wrestling with the
challenges and the crises that arise with midlife. The Spiritual Exercises, his classic work,
provides them with an example of the wisdom that flow from the Magician archetype. The Lover
archetype is a source of eros that provides men with the capacity to be creative. Fueled by the
creative energy of the Lover and driven by the Warrior, Ignatius created a new type of religious
life. During the mystical experiences at Manresa and in the chapel at La Storta, Ignatius
experienced the energy of the Lover archetype. Later, the King archetype provided him with the
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energy to fulfill his duties as General of the Society in a noble and just fashion. Furthermore, his
possessed the intimate knowledge of his men that was required for making decisions in accord
with their strengths and weaknesses. In the final analysis, the lived experiences of St. Ignatius of
Loyola reflect the transition through the four Jungian masculine archetypes on the path to the
mature masculine.
James Martin, S.J., reminds us “the way of Ignatius means that there is nothing in our
lives that is not part of our spiritual lives.”391 What does this mean, if anything, for Catholic men
at midlife? For one thing, it is not uncommon for young men to focus on the external aspects of
their life, such as career advancement, accumulation of wealth, and social status. The archetypal
Warrior provides young men with the energy to attain these things. Also, and more importantly,
Catholic men can learn from the example of St. Ignatius that the archetypal Warrior can lift them
out of their own mid-life crisis. Ignatius’ journey may have begun when his life as a warrior
came to an abrupt end, but the Warrior archetype is what enabled him to get out of bed and start
his journey to sainthood.
Ignatius of Loyola teaches Catholic men today that midlife is an opportune time for them
to develop their creativity. It was during midlife that Ignatius began trusting in the authenticity of
his personal experiences of God, which gave him a deeper understanding of how God was
present in his daily life. Coupled with this presence, the archetypal Magician gifted St. Ignatius
with the creative energy to produce The Spiritual Exercises, his spiritual masterpiece. This
achievement provides men today with the hope that with the energy of the archetypal Magician
they can find creative ways to express themselves. Their creative ventures will enable them to
engage their anima to develop a more integrated spirituality.
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The experiences of St. Ignatius teach Catholic men that to love God they do not need to
abandon their masculinity. In the aftermath of his crisis, it was the energy emanating from the
archetypal Lover that inspired Ignatius to draw closer to Christ. As Sheldrake notes, this was not
a sentimental desire: “Ignatius’ God comes close to us in Jesus but is never intimate . . . .
Ignatius’ God is deadly serious in his male relationship with [other men].”392 The deadly serious
aspect of this relationship did not prevent Ignatius from passionately loving God. This is because
Ignatius believed that love is better understood as an action than a feeling. His understanding
helps men overcome the stereotypes they have internalized that inhibit them from expressing
their love for other men. If they are fathers, they can begin this process by expressing this love
for their sons and teaching them to express their love for others. The archetypal Lover enables
men to love God, Christ, and other men in a deeper, more passionate way.
In his role as General of the Society of Jesus, Ignatius of Loyola embodied the
characteristics of the archetypal King. In doing so, he received the psychic flow from the Warrior,
Magician, and Lover archetypes. The archetypes are interconnected as Moore and Gillette note
“A good King is always also a Warrior, and Magician, and a Lover.”393The Warrior archetype
provided Ignatius with the energy to work extensively on behalf of the Society. The Magician
archetype granted him wisdom to make critical decisions that determined the future of the
Society. The Lover archetype filled Ignatius with the concern needed to build camaraderie with
other Jesuits in their efforts to help souls. These archetypes brought out the archetypal King in
Ignatius. Catholic men today who are making the mid-life journey can learn from the example of
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Ignatius. In manifesting all four archetypes Ignatius provides men today with a model of an
energized, wise, and passionate King who places the welfare of others above all else.
The King archetype enables Catholic men to place realistic limits on themselves and
others. These limits do not, however, prevent them from striving to live the magis. In founding
the Society of Jesus, Ignatius of Loyola is proof of what is possible with God’s grace during the
second half of life. This does not suggest that Catholic men should throw caution to the wind and
act foolishly in their efforts to be productive in the second half of life. Rather, they should
continue to dream big, and in the words of Ignatius, ask God for the grace “to direct all their
intentions, actions and operations purely to the service and praise of his Divine Majesty.”394
As Catholic men arrive at midlife, they are invited to take a unique and personal spiritual
journey toward wholeness. But first they need to shed the illusion that men today are happy,
healthy, and prospering. This is not the real situation. Additionally, they need to do the inner
work needed to examine whether they have a life-giving relationship with Christ. Richard Rohr
responds insightfully to this real need by challenging Catholic men to examine their relationship
with Christ in light of the desire for wholeness:
Until males and cooperating females recognize this unwholeness, this antiChristianity posing as reality, we have no hope of loving the full Christ. We will
in fact be threatened by his wholeness and replace (as we generally have) a daring
religious faith with little schemes for salvation. Basically, this is a transfer of the
business world of win/ achieve/ prove/ success/ control to the realm of the Spirit.
And it just doesn’t work. God knows we have tried for centuries!395
With his customary prophetic tone, Rohr criticizes how conventional approaches to Christian
spirituality have “replaced a daring religious faith with little schemes for salvation.” This
394
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replacement has diverted men from making the inner journey that leads them into the “deep
masculine.” It has essentially made following Christ safe. Rohr contends it is detrimental for men
because “they have not learned trust, vulnerability, prayer or poetry.”396
In their desire for a deeper and more fitting spirituality during midlife, Catholic men must
be willing to undertake the solitary journey toward wholeness. In their quest for authentic male
spirituality, they must summon the courage to embark on a journey that is unique to them and no
one else. Rohr believes that to make this journey, Catholic men need to be willing to face
uncertainty. He states, “By definition, there can be no maps, no certitudes, no short-cuts, it can’t
just be talked through, imitated or role-played. The male journey must be done—by me.”397 The
journey Ignatius of Loyola made was unique to him and no one else. His transformation does,
however, offer Catholic men the hope that their unique journey will find its final destination in
God.
For over thirty years, Richard Rohr has been steadfast in promoting male spirituality. In
this lengthy quote, he describes his vision of what an authentic, deep, and integrated masculine
spirituality looks like:
A masculine spirituality would be one that encourages men to take the radical
gospel from their unique beginning point, in their unique style, with their own
unique goals—without doubt or apology or imitation of their sisters (or mothers,
for that matter) . . . . Such a man has life for others and knows it. He does not
need to push, intimidate, or play the power games common to other men because
he possesses his power with surety and calm self-confidence. He is not
opinionated or arrogant, but he knows. He is not needy or bothered by status
symbols because he is. He does not need monogrammed briefcases and
underwear, his identity is settled and secure—and within. He possesses his soul
and does not give it lightly to corporations, armies, nation-states, or the acceptable
collective thinking.398
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These words, uttered by Rohr decades ago, remain true today. In affirming the uniqueness of the
male experience, he calls for a specific spirituality tailored to meet their needs.
The broad objective of this project was to make a modest contribution to the initiatives of
Martin Pable, Patrick Arnold, and Richard Rohr in developing the Catholic Men’s Movement.
These early pioneers, and others that followed, championed the view that to promote an authentic
male spirituality, it is essential to acknowledge and affirm the unique experiences of men.
Additionally, this work will hopefully serve as a resource for pastors and spiritual guides who
hope to walk with men through the crisis they encounter during midlife.
St. Ignatius of Loyola is one of many saints who experienced a conversion that
transformed them forever. Although he mellowed with age, he never lost the military disposition
he developed as a soldier. What was different is that Ignatius became a “loving warrior.” In this
mode, Moore and Gillette tell us “the Warrior draws from the Lover motivation for the
aggressive pursuit of good, and for wielding his sword against the King’s enemies, chaos and
death.”399 The energy of the Warrior archetype sustained Ignatius when establishing the Society
of Jesus and authoring The Spiritual Exercises, his great gifts to the Church. Both of these
monumental accomplishments occurred during the second half of his life. In the final analysis,
the life of St. Ignatius confirms that during the second half of life, Catholic men can continue to
make strong contributions to church and society. To enable them do so, much like Ignatius, they
need to direct the second half of life “to the Greater Glory of God.”
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